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PREFACE 


The Chinese thinkers best known in Europe, those of 500-200 B.C., 
are moralists, mystics, and political theorists rather than philosophers. 
Scholars have paid much less attention to the Neo-Confucian philoso- 
phers of the Sung dynasty (A.D. 960-1279); in particular, no one 
has yet published a comprehensive account in a Western language 
of the work of the brothers Ch'éng Ming-tao and Ch'éng Yi-ch'uan, 
who have good claims to be considered the most creative of the Sung 
philosophers, Yet a European who turns to Chinese thought in the 
hope of learning to see his own philosophical tradition in perspective, 
of discovering that concepts he has accepted as necessities of thought 
are merely preconceptions of his own civilization, is likely to gain 
more from the Sung school than from the ancient thinkers. Although 
the Neo-Confucians do not engage in the rigorous logical demonstra- 
tions expected of philosophers in Europe, they do build metaphysical 
systems out of concepts different from ours, and different in ways 
which are often unexpected and illuminating. 

Joseph Needham, in the second volume of his Science and Civil- 
ization in China, argues that the main line of development in Chinese 
philosophy is towards a “philosophy of organism" which the Neo- 
Confucians perfected. On the whole I agree with this generalization, 
and the present book contains many illustrations of the Chinese 
tendency to think in terms of the interdependent rather than the 
isolated, of wholes divisible in various ways rather than collections of 
units, of opposites as complementary rather than contradictory, of the 
changing (but changing in recurring cycles, not developing) rather 
than the static, of the functions of things rather than their qualities, of 
mutual stimulation and response rather than effect following cause. 
Needham's views on this point are not, as some may suspect, simply a 
projection of Whitehead's philosophy on to China, Such ways of 
thought are also prominent in twentieth-century science, and have 
occasionally led to startlingly similar results in China and in Europe 
— for example, the conception of the mind as a whole responding in 
various ways to stimulation, taken for granted in China for two 
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thousand years or more, but achieved in Europe only when the 
Gestalt school broke the old habit of conceiving the mind as a collec- 
tion of separate thoughts, emotions, and desires. 

What is the significance of such parallels? In the case of psychology, 
it can hardly be claimed that China was ahead of Europe; but the 
Chinese started with the synthetic approach, while Europeans turned 
to it only when the analytic approach to which they were accustomed 
ceased to account for the accumulating data. I doubt whether it is fair 
to say (as Needham sometimes seems to imply) that Chinese science 
somehow outran Europe in theory while falling behind in practice. 
The habit of thinking in terms of the interdependent rather than the 
isolated is not scientific in itself; it is an approach which has no doubt 
become more and more fruitful in the twentieth century, but which 
might conceivably have hindered science at other phases of its develop- 
ment. It is natural that a philosophical tradition independent of 
Europe should retain much that we have left behind, and also explore 
ways of thinking for which we have not yet or only recently found 
uses (for the most part different uses), giving the Westerner who 
expects every civilization to follow the course of his own the deceptive 
impression that this alien philosophy is an incongruous mixture of 
primitive and modern. In any case, for the purposes of this book, it is 
healthier to stress the differences rather than the similarities between 
China and Europe. The similarities are obvious, and tempt us to mis- 
understand Chinese ideas by assimilating them to obsolete or modern 
ideas of our own, in the former case groundlessly disparaging or apolo- 
gizing for them, and in the latter paying them empty compliments. The 
differences are more elusive, but when grasped are more stimulating, 
since they bring unconscious presuppositions of our own to the surface, 

One purpose of this book is to make the thought of the Ch'éng 
brothers available to the general reader; specialist problems have 
therefore been relegated to the notes and appendices, in which no 
attempt is made to be intelligible except to sinologists. The scope of 
the book is confined to the philosophy of the Ch‘éngs and to their 
relation to each other and to earlier and later Neo-Confucians, 
Among the subjects left out of account are the political background of 
Neo-Confucianism and the extent to which it was influenced by 
Buddhism. The Sung philosophers were strongly opposed to the 
programme of Wang An-shih, the greatest reformer in medieval 
Chinese history, and the earliest Neo-Confucian schools (those of 


PREFACE 


Chang Tsai in Kuanchung and of the Ch'éngs in Loyang) were 
formed immediately after the opposition of Chang Tsai and Ch'éng 
Ming-tao had led to their dismissal from office. I know too little about 
the history of the Sung dynasty to decide to what extent their conserva- 
tive politics and their philosophy are connected. As for the connexion 
between Neo-Confucianism and Buddhism, I have mentioned only 
what lies on the surface, being equally ignorant of Chinese Buddhism. 

Apart from the chapter notes, footnotes are supplied, giving cross- 
references when a point is raised which is treated more fully elsewhere. 
The romanization used is that of Wade, but writing yi for i 

Chinese are always called by the surname and personal name, except 
for the Ch‘éng brothers themselves, who are given their posthumous 
names Ming-tao and Yi-ch'uan. The reason for making this exception 
is simply that when they are known as Ch'éng Hao and Ch'éng Yi it 
is difficult to remember which is which. 

References to Chinese sources are to chian $ (when the pages are 
separately numbered), to page, and generally to line. With editions 
printed in the Western fashion, without a regular number of columns, 
the line indicated is that of the main text, ignoring headings and 
notes. Although other references have been left to the chapter notes, 
those to sayings and writings of the Ch'éngs have been given immedi- 
ately after the passages quoted. It was felt that anyone reading with 
the Chinese text at hand will prefer not to have to turn over pages 
whenever he wishes to find the original. 

An earlier draft of this book was presented as a thesis for the degree 
of Doctor of Philosophy of London University in June 1953. It has 
been revised with the help of new material found during a year's 
study leave in Hongkong and Japan in 1954-5. I should like to express 
my gratitude to the School of Oriental and African Studies for grant- 
ing and financing this study leave and for making possible the publi- 
cation of this book by a subsidy; to the late Professor E. D. Edwards, 
who supervised the preparation of the thesis; to Professor Enoki of the 
Tóyà Bunko, Tokyo, for his help in introducing me to Japanese 
libraries; and to the many people who have given me useful sugges- 
tions, including Professor W. Simon, Dr A. D. Waley, Mr Gordon 
Downer, Mr J. Y. Liu, and Mr J. W. M'Ewen. I owe a special debt 
to Mr D. C. Lau, for many stimulating conversations about philosophy 
in general and Chinese philosophy in particular, and for correcting 
many of my translations. 
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There are two great periods in the history of Chinese thought, the 
latter part of the Chou dynasty (c.500-221 B.C.) and the Sung 
(A.D. 960-1279). The former is the period when the old feudal order 
collapsed under the pressure of continued internecine wars, and the 
effort to restore a disintegrating society produced a rich variety of 
conflicting ways of thought — the practical moralism of the Con- 
fucians, the mysticism of the Taoists, Mo-tzü's doctrine of universal 
love, the individualism of Yang Chu, the logical analysis of Kung-sun 
Lung, the cosmology of the Yin-Yang and Five Elements schools, the 
Legalist conception of a state founded on objective law. The philo- 
sophical activity of the Warring Kingdoms ended with the restoration 
of stability under the Han dynasty (206 B.C.—A.D. 220) and the 
consolidation of a centralized bureaucracy in the place of the feudal 
nobles. Confucianism became the doctrine of the new ruling class, 
and all its rivals, with the exception of Taoism, soon disappeared. 
The Neo-Confucianism of the Sung dynasty was produced by 
quite different conditions, The Confucian bureaucracy established 
under the Han was not finally dislodged until the present century; but 
from the first centuries A.D. it felt itself threatened by the spread of 
Buddhism, which it accused of denying the loyalties to family and 
Emperor on which the established order depended. Buddhism brought 
from India a metaphysical system more advanced than anything 
hitherto known in China, the influence of which soon pervaded the 
thought even of its enemies, and this eventually stimulated the 
Confucians to produce a system capable of competing with it. The 
motive of the new movement was thus conservative, the need to find 
intellectual foundations for values which had been called in question. 
These it sought in the past, in the Confucian Classics of the Chou 
dynasty, claiming that for a thousand years their true meaning had 
been obscured by the influence of Buddhism and Taoism.' The attitude 
of the Neo-Confucians to the Classics was thatof the medieval scholastic 
to the Bible and Aristotle; they conceived their mission as the discovery, 
not of anew philosophy, but of the forgotten teaching of canonical texts. 
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However, this attitude is not incompatible with profound origin- 
ality, especially since the authorities on which they imagined them- 
selves to depend allow much more latitude than those recognized by 
the medieval schoolmen, The only Classics which contain much 
philosophy are the Book of Changes, a manual of divination by the 
manipulation of sixty-four hexagrams (diagrams composed of six 
broken or unbroken lines), with appendices traditionally but wrongly 
ascribed to Confucius himself; and the Great Learning and the 
Doctrine of the Mean, two sections of the Book of Rites, a collection of 
writings on ritual. In practice most of the quotations even from these 
Classics over which the Neo-Confucians fought, are so ambiguous 
that the competing schools seldom had any difficulty in reading their 
original ideas into them. Fortunately, the works of the two most 
important Confucian thinkers of the Warring Kingdoms, Mencius 
(fourth-third centuries B.C.) and Hsün-tzü (third century B.C.), 
were not among the Twelve Classics recognized at the beginning of 
the Sung dynasty. The Neo-Confucians were therefore free to take a 
more independent attitude towards them, rejecting Hsün-tzü but 
approving Mencius, who was included under their influence among 
the Thirteen Classics recognized since the Sung dynasty. 

The thinkers of the Warring Kingdoms were not interested in 
system-building, and therefore leave many Europeans uncertain 
whether they deserve the title of "philosopher" at all. Their main 
interest for us is perhaps that they express such an astonishing variety 
of possible attitudes to life, egoism and universal love, mysticism and 
the cult of political power. On the other hand the Sung philosophers 
express only a single attitude, that of traditional Confucianism, which 
sets its face against all inward spiritual exploration, against all en- 
quiries about the world of spirits and the life after death, and insists 
that the whole duty of man is to act morally as a member of society, 
observing the responsibilities laid down in the Classics for father and 
son, ruler and minister, husband and wife, elder and younger, friend 
and friend. What makes the Sung philosophers important is their 
attempt to support this view of man's place in the world by a unified 
world-picture as coherent as that of Buddhism. Confucianism had 
always worked with a number of separate concepts without finding it 
nécessary to explain how they are related — the Way (tao), the path 
along which the world and man move; heaven (t'ien), a serni-personal 
power which rules the universe by its decree (ming) as the Emperor 
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rules men; the mind (Asim), which controls the body; the nature (Asing), 
the raw state of man, which according to Mencius is good and accord- 
ing to Hsiin-tzii is bad. The great achievement of the Neo-Confucians 
was to create a system in which all the old concepts have a place, 
treating all concrete things as modifications of ether (cA'r) out of which 
they condense, and the Way, heaven and the nature as different 
aspects of a single principle (J) by which things are united. 

The Confucian revival which culminated in the Sung is generally 
considered to date from a writer of the immediately preceding T'ang 
dynasty, Han Yü (768-824). But for the first two and a half centuries 
this movement confined itself to defence of the values embodied in 
the Classics against the Buddhists and Taoists, who withdrew from 
the world seeking mystical illumination instead of serving as filial 
sons and loyal ministers. Even the polemical Confucians of the early 
Sung, of whom those who most influenced the coming philosophical 
revival were Fan Chung-yen (989-1052) and Hu Yiian (993-1059), 
had no interest in metaphysics. During the same period such men as 
Liu Mu (8.1040), Shao Yung (1011-1073), and Chou Tun-yi (1017— 
1073), were speculating on the evolution of the cosmos from a primal 
unit, the Supreme Ultimate (t'ai-chi).* But these thinkers continued 
the tradition of Confucianism influenced by Taoism against which 
Han Yii had revolted; they were not concerned with the defence of 
orthodoxy, and the charts and numerical calculations with which they 
worked were said to have been derived from the Taoist Ch‘'én T‘uan 
(died 989). The combination of militant orthodoxy and philosophical 
speculation which characterizes Neo-Confucianism is first seen in the 
brothers Ch'éng Hao (1032-1085) and Ch'éng Yi (1033-1107) of 
Loyang (who will be called by their posthumous names Ming-tao 
and Yi-ch‘uan), and in their father’s cousin Chang Tsai (1020-1077) 
of Kuanchung (Shensi).T 

Since we are concerned only with the ideas of the Ch'éng brothers, 
it is not necessary to give more than a brief outline of their lives.* In 
1046-7 they received instruction from Chou Tun-yi, without recog- 
nizing him formally as their teacher. (They were also acquainted for 
along period with Shao Yung, who was their neighbour at Loyang.) 
After this Ming-tao studied the rival schools of the Warring 
Kingdoms, Taoism and Buddhism, for “nearly ten years”, eventually 
returning to the Confucian Classics, His brother attended the 
* pp.153-6 t Appendix 2 I pp.160-2 
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academy at the capital (kuo-tzi chien A F ER) where he won the 
attention of Hu Yüan, one of the leaders of the orthodox school. It 
was at the beginning of the Chia-yu period (1056-1063), when all 
three were in the capital taking the examinations by which the Chinese 
bureaucracy was recruited, that the brothers first met their kinsman 
Chang Tsai, who had been introduced to the Doctrine of the Mean by 
the orthodox scholar Fan Chung-yen, and who (like Ming-tao) had 
recently returned to Confucianism after sowing his wild oats in 
Taoism and Buddhism. In 1057 Ming-tao and Chang Tsai graduated 
in the chin-shih 3 I examination and set out on their official careers; 
Yi-ch'uan was unsuccessful and withdrew into obscurity.' 

For some years Ming-tao rose steadily in the official hierarchy, 
beginning as keeper of records at Hu in Shensi, finally achieving the 
post of censor at the capital (1069-70), where he is said to have 
favourably impressed the Emperor. At this time the reformer Wang 
An-shih was carrying out a radical programme against the bitter 
opposition of the orthodox scholars. Ming-tao and Chang Tsai both 
resisted the new measures and were dismissed. The latter returned to 
Kuanchung and formed the first Neo-Confucian school; Ming-tao, 
after continuing for some time to serve in minor offices under Wang 
An-shih, joined his brother at Loyang, where they formed a circle of 
disciples like Chang Tsai's and taught together for “nearly ten years"? 
until Ming-tao's death in 1085. 

The policy of Wang An-shih was repudiated on the accession of the 
Emperor Ché-tsung (1085-1100), Yi-ch‘uan, who, as an unsuccessful 
candidate, had previously held no office but had acquired a great 
reputation among the conservative faction, was made tutor of the 
young Emperor (1086-7). He soon returned to his disciples at 
Loyang, the honour having served merely to make him a victim when 
the reformers regained the ascendancy. From 1097 to 1100 he was 
exiled to Fu-chou in Szechuan; in 1103, again feeling himself to 
be in danger, he disbanded his disciples and soon afterwards 
died (1107). 

Since metaphysics had so far been the preserve of Buddhists and 
Taoists, the Neo-Confucians were forced to build with materials 
borrowed from the enemy. The chief of these was the assumption 
that behind the movement, change, and multiplicity of the visible 
world there is something still, unchanging and one, which man can 
discover in the ground of his own heart. According to Buddhism, the 
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multiple world perceived by the senses is illusion, and we can learn to 
see through it by meditation leading to an illumination which frees us 
from the senses, Confucians, on the other hand, valued, not solitary 
meditation, but moral action in the world which Buddhists supposed 
to be illusion. In order to adapt the idea of the One behind the Many 
to their own purposes, it was necessary to purge it of all mysticism, to 
show that man realizes his unity with the world by acting morally as 
a member of society. 

The schools of the eleventh century explored two conflicting con- 
ceptions of the underlying One, which their successors in the twelfth 
century tried to reconcile. The first conception 1s monistic, assuming 
that all things are one in that all emerge from a common source, 
imperceptible yet continuous with them, like the underground spring 
from which the stream flows and divides, or the buried root from 
which the tree grows and branches out.* This viewpoint is associated 
with a tendency to nature mysticism} of the sort which Taoism and 
Zen Buddhism inspired in Chinese poetry and painting, a sympathy 
with all vitality and growth, the sense of a mystery active in the 
generation of things and within one's own heart. The other approach 
is dualistic, seeking a single principle running through all things like 
the grain in wood but different in kind from the ether of which they 
are composed. This approach is purely moral and intellectual; 
principles are followed by acting morally, and extended by thought 
from the known to the unknown. Both of these tendencies have a long 
history in Chinese philosophy; even in the Tao-té-ching, the Taoist 
classic traditionally held to have been written by Lao-tzü in the 
sixth century B.C. but probably written three hundred years later, 
the Way (fae) is conceived both as a path or principle which the 
world follows and as the source out of which it emerges. 

The Confucian-Taoist syncretists of the early Sung conceive the 
One behind the Many as a source, the Supreme Ultimate out of which 
things are continually dividing. They do not quite escape a tendency 
to value “stillness”, withdrawal into the source within oneself, at the 
expense of action; thus Chou Tun-yi declares that “the sage, settling 
affairs according to the mean, correctness, benevolence and duty, 
makes stillness the ruling consideration." [ Of the first Neo-Confucians 
proper, Chang Tsai continues to think in terms of a generative source, 
although he prefers to conceive it as infinitely rarefied ether out of 
*pp.20,51 #р.109# t p.165 
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which solid things condense and into which they dissolve like ice in 
water, the Supreme Void (f‘at-hsi, more literally the “Supremely 
Rarefied").* But the Ch'éng brothers, in particular Yi-ch'uan, 
break radically with this tradition, replacing the Supreme Ultimate 
by Principle (fi). Ch'éng Ming-tao does not see all the implications 
of this change of viewpoint, and remains a monist; but his brother, 
Yi-ch'uan, advances to a consistent dualism, holding that Principle 
is not simply more rarefied or harder to discern than the ether com- 
posing concrete things, but different In kind, perceived by the mind 
while ether is perceived by the senses.T 

According to the Ch'éng brothers Principle is present within man 
as his unchanging nature, and right action is action in accordance with 
his nature. Ming-tao assumes that one can discover moral principle 
within oneself without needing to be taught it. Hence, although he 
rejects the Taoist ideal of “stillness” in favour of “stability” f which 
can be preserved either in stillness or in action, he still takes it for 
granted that we discover the underlying One by looking back into 
ourselves, Yi-ch'uan breaks with this tradition also. He holds that, 
although the same Principle runs through the self and the outside 
world, within us it is obscured by the ether of which we are composed, 
бо that a better course than introspection is the “Investigation of 
Things”, the study of external things, people and affairs in order to 
discover the principles which they follow or should follow, 

The Ch'éng school of Loyang is the ancestor of all later Neo- 
Confucianism. After Chang T’sai’s death in 1077 his rival school of 
Kuanchung dispersed, and several of the members went to study 
under the Ch'éngs. The disciples of the latter took the opportunity to 
assert that everything valuable in Chang Tsai’s teaching had been 
borrowed from the Ch'éng brothers, and this view remained un- 
disputed until the present century.| Consequently, Chang Tsars 
system, although of great interest in itself, had little influence on later 
Neo-Confucianism. À much stronger influence was the revived teach- 
ing of Chou Tun-yi. Chou Tun-yi had been almost unknown in the 
eleventh century; but the Ch'éngs had visited him in their youth, and 
during the twelfth century his works began to circulate among their 
disciples. The Supreme Ultimate reappears by the side of Principle 
in the writings of Hu Hung, who studied under the Ch'éng disciples 
Hou Chung-liang and Yang Shih (1053-1135). Li T'ung (1093-1163), 
* p.121 t pp.14-16 I p.102 || Appendix 3 
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whose teacher Lo Ts‘ung-yen (1072-1135) studied under Ch'éng 
Yi-ch'uan and Yang Shih, identifies the Supreme Ultimate with 
Principle.* Thus the rival conceptions of source and principle are 
combined, although the Supreme Ultimate takes second place; the 
basic terms in the philosophy are still Principle and Ether. 

Li T*ung's disciple Chu Hai (1130-1200) is the most famous of the 
Neo-Confucians. His commentaries on the Classics, reinterpreting 
them in the light of the new philosophy, were officially accepted 
for the examinations by which the Chinese bureaucracy was selected, 
giving his doctrines the status of orthodoxy right down to the end of 
the Imperial regime in 1911. However, although Chu Hsi polished 
the system he inherited from his predecessors, bringing out its dual- 
ism by clarifying the relations between Principle and Ether, and 
exploring the implications of the identification of Principle and the 
Supreme Ultimate, he added nothing significant of his own. The truly 
creative figure in the movement is Ch'éng Yi-ch'uan, and if one 
measures the greatness of a philosopher by the originality of his 
contribution together with the extent of his influence, there can be 
little question that he is the greatest Confucian thinker of the last 
two thousand years. In all essentials (except for the absence of the 
Supreme Ultimate), the philosophy examined in this book is that 
which is hardly extinct among old-fashioned Chinese scholars even 
at the present day. 

Although Chu Hsi never concealed his debt to the Ch'éng brothers, 
he obscured their importance by a misunderstanding of the origins of 
Neo-Confucianism which has lasted as long as the authority of Chu 
Hsi himself. Because Chou Tun-yi was the earliest of the thinkers 
who contributed to Neo-Confucianism, Chu Hsi treated him as its 
founder, failing to realize that Chou Tun-yi was not a militant 
Confucian but a Confucian-Taoist syncretist, that his influence was 
not felt until after the death of the Ch'éng brothers, and that it added 
nothing to their system except the Supreme Ultimate. The fact that 
the Ch'éng brothers had visited Chou Tun-yi in their adolescence, 
and the mistaken tradition that they were the source of Chang Tsai's 
ideas, deluded him into supposing that the whole Neo-Confucian 
philosophy had been handed down from Chou Tun-yi.T 

From the twelfth century onwards, the chief controversial issue 
within Neo-Confucianism was the "Investigation of Things". The 
* p.163 t Appendix 2 
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orthodox school of Chu Hsi maintained, with Yi-ch'uan, that we 
learn morality by studying the external world. But Lu Chiu-yüan 
(1139-1192) and later Wang Shou-jén (1472-1528) reverted to the 
view that in order to discover moral principle it is enough to look into 
one's own conscience, They justified this position by a new form of 
monism, denounced by the orthodox as Buddhist, which, accepting 
the claim that morality is learned by the Investigation of Things, 
argued that all things are within the mind. At the other extreme Tai 
Chén (1723-1777) asserted that principle is merely the structure of 
the ether, and that even Chu Hsi, since he treated Principle as a 
mysterious entity transcending the ether, was contaminated by 
Buddhism. But neither of these rival currents could break the author- 
ity of Chu Hsi, which was officially recognized until the Revolution 
of 1911. 


NOTES 

! (Wf the independent thinkers of the Warring Kingdoms, the only one who 
may have had a certain influence on the Neo-Confucians was Mo-tzà. Although 
they repeat the traditional objection that love should not be indiscriminate but 
should observe the degrees of relationship, they seem to have been a little 
touchy about the fact that their own conception of benevolence as awareness 
that we are one with all things is not so very different from Mo-tzü's "universal 
love”. Han Ya had written an Essay on Reading Mo-tzà (Han Ch'ang-li chi 3/74), 
in which he claimed that there is no contradiction between the ideas of Mo-tzü 
and Confucius. Yi-ch'uan thought that the point of the essay was good but that 
it was a little too tolerant of Mo-tzà's errors. He observed: 

"Mencius says that Mo-tzà loves his elder brother's son no more than his 
neighbour's son. Where does Mo-tzü say anything of the kind in his book? But 
Mencius was ‘pulling up the roots and stopping the source’, knowing that as it 
degenerated the doctrine would certainly be carried to this extreme." 

(Y5, 254/9-14) 

Chang Tsai once used Mo-tzü's term "universal love" {chien ai E $ CTCS 
41/5), and his West Inscription was attacked by Yang Shih as tending towards 
monism. Yi-ch'uan defended it (YCWC, 5/12B/1-7); their correspondence is 
printed together in CT'CS, 9-10n and. Yang Kuei-shan chi (complete) 16/6A-8B. 

` The primary sources for the lives of the Ch'éng brothers are: 
ire of the Acts of Ming-tao (YCWC, 7/1A-7A), written by Yi-ch'uan in 
Year-table of Yi-ch'uan (Y5, 370-377) by Chu Hsi, who published it in the 

supplement to the Yi-:shu in 1168. 

Biography of Ch'éng Hao and Biography of Ch'éng Yi ( Yüan-yen chi 3/53B-55B). 

The documents from the “veritable records” on which the biographies in the 
Sung History are based. 

Me on Ch'éng Po-ch'un (Ming-tao) (Nan-yang chi 29/26A-34B), by Han 

PYCWC, 7/6A/12. According to the epitaph on Ming-tao by Han Wei 
(Nan-yang chi 29/33B/9-34A/1), "there was not a book that he did not read; 
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the Buddhists, Lao-tzü, Chuang-tzü, Lieh-tzü, he thought his way to the 
bottom of all of them in order to know their ideas, but he ended up in the Way 
of our sages." 

Yi-ch'uan also “had many conversations with Zen Buddhists in his youth, 
wishing to observe how profound their learning was; afterwards he gave up 
these inquiries" (YS, 68/4). Letters and sayings addressed to a certain Yi-ch'uan 
by the Zen monk Ling Yiian are preserved in the Ling Yilan ho-shang pi-yii 3-5, 
and the Ch'an-lin pao-hsüm 1023/B14—26. From these Lin K'o-t'ang (3941) 
draws the incredible conclusion that Ch'éng Yi-ch'uan was receiving instruction 
in Buddhism both before and after his exile to Fu-chou, one of his periods of 
greatest activity as a Confucian teacher. j 

But the Yi-ch'uan who corresponded with Ling Yüan is mentioned by Chu 
Hsi, who says that, although confused by some with Ch'éng YXi-ch'uan, he was 
in fact a certain P'an Ch'un. (YL, 126/33B/8-34A/8) 

à MTWC,1/1A/13. CTCS, 312/2, 

YS, 365/2, 366/4. 





PART I 


THE PHILOSOPHY 
OF CH‘ENG YI-CH‘UAN 





PART I. INTRODUCTION 


The Ch'éng brothers left only a few writings, the chief of which is 
Yi-ch'uan's commentary on the Book of Changes. Their philosophy is 
known to us mainly through the sayings recorded by their disciples, 
who did not always indicate which brother was the speaker. Until 
recently it was assumed that both shared the same ideas, those of the 
tradition which we may call "objectivist", according to which we 
discover moral principle by studying external things. But modern 
scholars, for example Féng Yu-lan and Ch'én Chung-fan, agree that 
there were considerable differences between them, and that in some 
ways Ming-tao is closer to the "subjectivist" school, according to 
which we can learn to distinguish right and wrong merely by looking 
into our own consciences. The absence of contemporary references to 
these differences may be explained by the piety of disciples and by 
the fact that, although later they led to bitter controversy, in the 
thought of the Ch'éngs they were hardly more than differences of 
emphasis, In any case the brothers taught together for less than ten 
years, ended by Ming-tao's death (1085), and Yi-ch'uan's character- 
istic views are most prominent in the sayings of the remaining twenty- 
two years of his life. 

The monism and subjectivism of Ming-tao are not his own inven- 
tions; they are implicit in predecessors such as Chou Tun-yi and in 
his contemporary Chang T'sai, although it was only in reaction against 
the rise of dualism and the "Investigation of Things" that it became 
necessary for later thinkers to push them to the forefront. What 
distinguishes Ming-tao from his predecessors is his replacement of the 
Supreme Ultimate by Principle, on which point there is no difference 
between him and his brother, except that the latter draws conclusions 
from it which undermine monism and subjectivism. Indeed, there is 
one saying of Ming-tao which suggests that he began to think in 
terms of Principle before his brother: 

"Although some of my doctrines were taken from others, the two 
words ‘Heaven's principle’ are the fruit of my own experience.” 

(WS, 12/4A/9) 


TWO CHINESE PHILOSOPHERS 


From this point of view we may regard Yi-ch'uan's philosophy as a 
development of Ming-tao's, and it would seem natural to deal with 
the latter first. But Ming-tao's ideas are much less lucid and system- 
atic than his brother's, and much less of his work survives. Modern 
explanations of his teaching differ greatly, although there is general 
agreement about Yi-ch'uan's. It is therefore more convenient to deal 
first with Yi-ch'uan, discussing not only ideas peculiar to him but 
those common to both, and afterwards to examine the thought of 
Ming-tao only where it has individual features, 

We shall approach the philosophy of the Ch'éngs by explaining 
in succession each of their technical terms. When, for example, 
"principle" is used for lj, it is of course merely a conventional equiv- 
alent, which one uses consistently in the hope that it will gradually 
shed some of its English implications and attract to itself more of the 
implications of li, always reserving the right to go back to the Chinese 
word whenever there is serious danger of misunderstanding. Of the 
equivalents used in this book, some convey much of the meaning and 
are seldom positively misleading (Asing, ‘nature’; hsin, “mind’’); 
others are adequate in some contexts, but so treacherous in others 
that reversion to the Chinese word is often necessary (J, “‘principle’’); 
others again have been chosen simply because they mean so little in 
English that they cannot very well be misleading (ch'i, ether"). When 
introducing a new term one can give a rough definition, quote 
Chinese definitions (which often merely point to an aspect of the 
sense which may not be the most important to a European), and call 
attention to the root meaning, which being more concrete usually 
has a more exact English equivalent, and which generally exerts some 
control over later extensions of meaning. But one cannot hope to give 
a full account of what each word means before going on to explain how 
it is used; one understands the key terms to the extent that one under- 
stands the philosophy as a whole. ‘The system has to be explained by 
allowing it to emerge gradually from the exposition of li and ch'i, 
hsing and ké-tou, which themselves gain in meaning as its outlines 
become clearer. 

The reader should not be misled by the stress laid on the concrete 
meanings of words into supposing that they are less abstract than 
similar English words. ‘Thus the basic meaning of the word Jf is 
traditionally supposed to be “to dress jade” or "veins in jade", and 
when Neo-Confucian teachers are looking for a concrete illustration 
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to make it plain to their disciples they sometimes refer to the grain of 
wood. What was useful to their disciples is also useful to us; but it 
would be a complete mistake to suppose that the philosophical term 
li ordinarily evokes a picture of veined jade or grained wood in the 
mind of a Chinese. There is a widespread illusion that Chinese 
writing is a form of picture-writing which prevents those who use it 
from thinking except in the most concrete terms. But Chinese char- 
acters represent, not images, nor even concepts, but words — for 
example, #7 jo, "if", WK ku, "therefore", 4 pt, “necessarily”, 
A pu, “not”. The compound #3 #8 ying-hsiang, “influence”, is 
formed from two words meaning “shadow” and “echo”, and is 
written with their characters, But a Chinese using it does not see 
shadows and hear echoes in his mind, any more than an Englishman 
saying “influence” has a mental picture of a stream flowing into the 
people or events influenced. If one questions a Chinese who does not 
know how to write ying-hsiang (whom one would expect to think 
more rather than less concretely than a scholar), one finds that he 
does not know that the basic meaning is "shadows and echoes", just 
as an Englishman ignorant of Latin does not know the etymology of 
"influence", 

In approaching a Chinese thinker, we inevitably force his ideas into 
our own frame of thought, assuming that the questions asked are those 
we should ask in the same situations, In course of time we become 
aware of places where the frame does not fit, and by successive modifi- 
cations move nearer and nearer to his scheme of thought without ever 
quite reaching it. Although general comparisons between Chinese and 
European thought are outside the scope of this study, one cannot 
avoid attempting them in cases where a failure to observe differences 
in the underlying assumptions would involve seeing the former in 
terms of the latter. The uncovering of some of one’s unconscious pre- 
suppositions, a clearer recognition that the same raw material of 
experience can be schematized in quite different ways, is perhaps the 
chief benefit that one can gain from a study of Yi-ch'uan's philosophy 
which (unlike Ming-tao's) does not reflect any very rich or interesting 
view of life. 

Study of the Neo-Confucian systems soon reveals apparent con- 
tradictions. On closer examination some of these turn out to be illusory, 
depending on preconceptions of our own which we read into the 
thought of the Chinese; others of course remain. Perfect consistency 
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is anideal which the Neo-Confucians were no nearer to realizing 
than other philosophers; sometimes a thinker retains the traditional 
answer to one question without noticing that it clashes with his new 
answer to another question; sometimes the problem which a theory is 
devised to explain proves on inspection to confuse several problems, 
the differences between which open fissures in the seemingly firm 
structure of the theory. Thus the inconsistencies and evasions in 
Yi-ch'uan's account of the mind and the passions are clearly due to 
conflict between his need to divide the mind between Principle and 
Ether, and a traditional conception of the mind which treated it as 
one, When we can see why Yi-ch'uan failed to avoid contradiction, we 
can be fairly sure that the contradiction is real; otherwise it is safer to 
explore the possibility that there is some unnoticed difference be- 
tween his point of view and ours. 

Although it is impossible to translate from a Chinese philosopher 
without falsifying him to some extent, translation of course sets 
limits to the possibilities of unconscious misrepresentation, and one 
is pretty certain to stray beyond these limits in free exposition. Since 
none of the works of the Ch'éngs is suitable for consecutive transla- 
tion, it has been thought advisable to include as many extracts as 
possible, in order to give the reader some idea of how much is said by 
the Ch'éng brothers explicitly and how much has been supplied 
(legitimately or otherwise) to make them intelligible in the context of 
European thought. For a European, the assumptions which the 
Ch'éngs share with other Neo-Confucians and even with Chinese 
philosophy in general need as much explanation as their original 
ideas. These common assumptions will be illustrated by quotations 
not only from the Ch'éngs but also from their predecessors, their 
disciples, Chu Hsi, minor Neo-Confucians of the late Sung and the 
succeeding Yüan dynasty, indeed from anyone who expresses them 
more clearly than do the Ch'éngs themselves. For the same reason, 
unattributed sayings of the Ch'éngs (always indicated by a question 
mark after the reference) will be used freely to illustrate ideas shared 
by both, and will imply a decision as to which is the speaker only 
when they concern an issue over which the brothers disagreed. 

It must be admitted that long sequences of quotations, often 
repeating each other, or only partly relevant to the question at issue, 
or illustrating points which seem obvious, will sometimes make dull 
reading. Nevertheless, the most painstaking explanation of a Chinese 
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concept is worth less than the experience of meeting it repeatedly in 
different contexts. The more quotations there are, the better is the 
chance that the reader will begin to hear the voices of the Ch'éng 
brothers, and learn to distinguish them from my own. 


TWO CHINESE PHILOSOPHERS 


1. LI (PRINCIPLE) 


The word li is used both as a noun ("principle") and as a verb 
("put in order"). The character is written with the “jade” radical, and 
it has long been assumed that its primary sense as a noun is "veins in 
jade", as a verb "dress jade". Although this etymology is open to 
question! it was taken for granted in the Sung dynasty, and the 
manner in which li was already compounded with words meaning 
“twig” (iao-li 16 HB), “path” (tao- i FE) and "veins of the 
body" (mo-li it FR) shows the effect of this assumption on the use 
of the word. The Ch'éng brothers never find it necessary to define it, 
but a definition which agrees with their use of the word appears more 
than once in later writings of the Sung school, Thus it is said in an 
enquiry addressed to Hsü Héng (1209-1281): 

"If we exhaust the principles in the things of the world, it will be 
found that a thing must have a reason why it is as it is (so-yi jan chih 
ku Bp EL 85 Z7 fk) and a rule to which it should conform (so fang 
jan chih tsë Ph f 2% = Wl), which is what is meant by ‘principle’.”"? 

Both of the phrases here used to explain li are used in conjunction 
with it by the Ch'éng brothers? 

"All things have principles, for example that by which (so-yi) fire is 
hot and that by which water is cold." (YS, 271/1) 

"There is a single principle in outside things and in the self; as 
soon as ‘that’ is understood ‘this’ becomes clear. This is the way to 
unite external and internal. The scholar should understand every- 
thing, at one extreme the height of heaven and thickness of earth, at 
the other that by which a single thing is as it is (so-yijan).” (YS, 214/1f) 

“To exhaust the principles of things is to study exhaustively why 
they are as they are (so-yi jan). The height of heaven and thickness of 
earth, the appearance and disappearance of the spirits, must have 
reasons (so-yi jan),’"* 

“Then this man stayed at his side and guarded him till dawn; how 
could he leave him and go home himself? This is as it should be as a 
matter of moral principle (yi-li so tang jan 3& 38 Fi ek 25)." 

(¥S, 232/76) 
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"If he has not fulfilled all that depends on himself, an early death 
in poverty and degradation is as it should be in principle (li so tang 
Jan)." (YS, 335/4f) 

“Not to be resentful against heaven and not to blame men is as if 
should be in principle (tsai li tang ju tz'ü 4£ 28 2$ 3m ЈЕ)" 

(WS, 2/2B/4 Ming-tao) 

A lí is thus a natural or ethical principle, no distinction being made 
between the two, The following passages provide some representative 
examples: 

“It is a constant principle that a tree flowers in spring and fades in 
autumn, As for perpetual flowering, there is no such principle." 

(WS, 10/4B/9?) 

"That the ruler is superior to the minister is a constant principle of 
the Empire." (YS, 239/6) 

“Consideration for others is a principle which exists of itself... 
‘Merely take what you feel in your heart and apply it to others’.” 

(¥S, 10/5?) 

“But there are cases of renewed prosperity after decline, and others 
of decline without recovery. ‘Taking the complete cycle of history, the 
prosperity of the Five Emperors was not equalled by the Three Kings, 
nor that of the Three Kings by the former and later Han dynasties, 
nor that of the Han by its successors. Within the cycle there are any 
number of cases of prosperty and decline, such as Han prospering 
after the decline of the Three Dynasties, and Wei after the decline of 
Han. This is the principle of renewed prosperity after decline, like 
the rebirth of the moon after it is obscured, and the passing and 
return of the four seasons. If we consider the complete cycle of 
heaven and earth, taken as a whole, there is a principle of continuous 
diminution, just as the hundred years of a man's life are reduced by a 
day as soon as the baby has lived a day." (YS, 221//6-9) 

Li is frequently used in conjunction with the words t'wi HÈ (push, 
extend, infer) and lei $A (class, category). If a moral or natural 
principle applies to one thing we can also apply it to other things of 
the same class . . . ‘extend the principle" (i'ui-li) or ‘infer by analogy’ 
(ui-let), By extending the principles we learn that ultimately they 
are all the same, that a single principle runs through all things. In the 
following passages the words used as equivalents of twf and lei are all 
underlined: 

“In investigating things to exhaust their principles, the idea is not 
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that one must exhaust completely everything in the world. If they are 
exhausted in only one matter, for the rest one can infer by analogy. 
Taking filial piety as an example, what is the reason why behaviour 
is considered filial? If you cannot exhaust the principles in one matter, 
do so in another, whether you deal with an easy or a difficult example 
first depending on the depth of your knowledge. Just so there are 
innumerable paths by which you can get to the capital, and it is 
enough to find one of them. 'The reason why they can be exhausted is 
simply that there is one principle in all the innumerable things, and 
even a single thing or activity, however small, has this principle." 
(YS, 174/2-4) 

"But all have this principle. If there were not this principle, the 
inferences would not be successful." (YS, 184/6) 

"Ihe innumerable things all have opposites; there is an alterna- 
tion of Yin and Yang,* good and bad. When the Yang grows the Yin 
diminishes, when good increases bad is reduced. This principle, how 
far it can be extended. It is all men need to know," 

(YS, 136/1 Ming-tao) 

“It is only after exhausting the principles that one can fulfil one’s 
own nature; then, inferring by analogy, one can also enable others to 
fulfil their nature.” (YS 126/11f, Chang Tsai) 

Criticizing the doctrine of “equalizing things” of the Taoist Chuang- 
tzü (fourth century B.C.) Yi-ch'uan says: 

"Was it the principles of things that Chuang-tzü wished to 
‘equalize’? Their principles have always been equal, and did not 
need Chuang-tzü to make them so. But if he meant the forms of things 
their forms have never been equal and cannot be made equal." 

(Y8, 315/5f) 

In another discussion of this point, he concludes that to "equalize 
things" 

“One can only extend the single principle that unites them.” 

(YS, 289/6) 

Commenting on the hexagram K‘wei (Opposition) in the Book of 
Changes, Yi-ch'uan writes: 

"To infer the identity of the principles of things in order to under- 
stand the times and uses of ‘Opposition’ is the way in which the sage 
unites opposites. The identity of identical things is common know- 
ledge; but it is because the sage can understand the basic identity of 
*p.32t 
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the principles of things that he can reduce everything in the world to 
identity and harmonize the innumerable classes. As examples the text 
gives heaven and earth, man and woman, and the innumerable things. 
Heaven is high, earth low; their positions are opposed. But when the 
descending Yang and ascending Yin unite, the work that they accom- 
plish in transforming and nourishing things is identical. Man and 
woman are opposed in that they are differently constituted; but the 
will to seek the other is common to both. Things are mutually 
opposed in that they are produced in innumerable varieties. However, 
they all receive the harmony of heaven and earth and are endowed 
with the ether of the Yin and Yang, and in this they are of the same 
class. Although things are different their principles are basically the 
same." (YC, 3/25A /4—8) 

Confucianism had always tended to account for the regularity of 
natural events in terms derived from the social order. All things are 
governed by the "decree of heaven", as men are governed by the 
decree of the Emperor; the seasons in their recurrence, the heavenly 
bodies in their cycles, men in their social relations, all follow the “way 
of heaven". The idea that there are principles from which one can 
infer had long been familiar (the phrase t'uei-Ii 'extend the principle" 
is already found in the Huar-nan tz, a Taoist work of the second 
century B.C,*), but early Confucianism had not conceived the 
possibility of accounting for the regularity of nature in terms of 
principle alone. The great innovation of the Ch'éng brothers is to 
claim that "the innumerable principles amount to one principle’, for 
which "heaven", the "decree", and the "Way" are merely different 
names, thus transforming a natural order conceived after the analogy 
of human society into a rational order. Such an achievement can only 
have been the result of long development, and a study of the gradual 
emergence of the idea of li during the preceding fifteen hundred 
years would no doubt reveal that the way had been prepared for them 
by earlier thinkers. But in any case it is clear that the form of this 
doctrine accepted by Confucians for the next eight hundred years is 
the invention of the Ch'éng brothers. The term li is not prominent 
in the writings of the most important of their immediate predecessors, 
Chou Tun-yi.* Their friend Chang Tsai often speaks of the par- 
ticular principles which account for such matters as the succession of 
Yin and Yang, knowledge, wordly success, the movements of the 
* p.164 f 
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heavenly bodies;? but he does not speak of an all-embracing principle, 
and the basic term in relation to which he defines all the traditional 
Confucian terms is the "Supreme Void". 

The relation of principle to heaven and the decree will be discussed 
in the next chapter. As for the Way (tao), Yi-ch'uan says: 

"Q. What of the way of heaven? 

"A. It is simply principle; principle is the way of heaven." 

4 (YS, 316/9) 

"Above and below, root and tip, inside and outside, are all one 
principle, which is the Way." (YS, 4/3?) 

When the two words are contrasted, Ji refers to the principle of 
one thing or activity, tao to the common path followed by all things. 
Chu Hsi explains the difference as follows: 

"Q. How do you distinguish between tao and H? 

“А, Тао іѕ path, while li are the lines, 

"Q. Like the grain in wood? 

"А, Тез, 

“Q. In that case there seems to be no difference. 

“A. The word tao is all-embracing; the /i are so many veins inside 
the fao." 

(Again) ' The word fao refers to the whole, the word /i to the 
detail,” 

It will be observed that the images behind the two words are so 
closely related that Chu Hsi's guestioner could see no difference be- 
tween them. Tao is primarily way or path, Li is primarily veins in jade 
or grain in wood. In the last resort the principle of a thing is con- 
ceived after the analogy of lines or veins running through it, which one 
“follows” (Astin li {if BB) as one follows a path. For this reason 
Bruce's translation of li as "law" may be misleading, as Joseph 
Needham points out.” When we describe what the Neo-Confucians 
call li as “moral laws” or “laws of nature", we suggest, however 
dimly, that they are imposed by a divine legislator on rebellious 
human nature or on a universe which would otherwise be a chaos. It 
i$ true that neither a Chinese speaking of li nor an Englishman speak- 
ing of “laws” is directly conscious of veins in jade or Acts of Parlia- 
ment, but it is a commonplace that in dealing with abstractions one 
never completely escapes from the concrete metaphors hidden in the 
words. For the Sung philosophers a principle is a line which it is 
natural to follow, not a law which one is bound to obey; it is also 
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spontaneous, “thus of itself" (tzü-jan), and the idea of a legislator is 
completely foreign to them: 

“The principles are like this spontaneously. "The decree of heaven, 
how profound it is and unceasing'!? means simply that the principles 
continue of themselves without ceasing, and are not made by man. If 
they could be made, even if they were improvised in hundreds and 
thousands of ways, there would still be a time when they would stop. 
It is because they are not made that they do not stop." (YS, 248/9f) 

But there is another respect in which “principle” is no better than 

“law” as an equivalent of Ji. Both English words imply generality, 
and invite us to think in terms of the Western problem of universals 
and particulars, The great modern historian of Chinese philosophy, 
Feng Yu-lan, has indeed identified the /i of things with universals. 
But the concepts "universal" and "particular" imply recognition of 
the problem of common names; and, as I have pointed out else- 
where,!! the Sung philosophers do not discuss this problem, while 
certain thinkers of the Warring Kingdoms who do (Hsün-tzü and the 
later Mohists) take nominalism for granted. Li is in fact conceived in 
such a way that the problem does not arise; there are different li 
wherever there are differences, just as there is the same lf wherever 
there are similarities. Principle seems to be conceived as a network 
of veins; however much they diverge from each other, the veins prove 
when we "extend" them to be one; on the other hand we can also go 
on indefinitely making finer and finer distinctions among them, 
finding as we proceed that not only classes but individuals and parts 
of individuals have li which distinguish them from each other. 
According to Chu Hsi: 

"There is only one principle (tao-/i), but its divisions are not the 
same... [hus there is only one for this board, but the grain runs опе 
way here and another way there; one for a single house, but it has 
different sorts of room; one for plants, but they include both peach- 
and plum-trees; one for mankind, but there is Mr A and Mr B. 
Мг А cannot become Mr B; Mr B cannot become Mr A."!1 

Here there is no indication that the relation of mankind to Mr A is 
any different from that of plants to peach-trees, house to room; 
indeed all seem to be conceived as relations of whole and part. 

What distinguishes the principles which are "above form" from 
the things and activities "below form" is not generality but perman- 
ence. Ch'én Ch*un, a disciple of Chu Hsi writes: 
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“The common path of innumerable ages is the Way. What does not 
change for innumerable ages is principle. The word ‘Way’ emphasizes 
that it is universal, the word ‘principle’ that it is real,™13 

The Ch'éng brothers also lay great stress on the idea that lf is 
changeless, that behind the perpetual flux of the visible universe there 
are "constant principles" (eh'amg li 7E FB), “fixed principles" (ting 
li Œ £f), “real principles” (shih li W Æ). They also assume, like 
Ch'én Ch'un, that imperviousness to change is a proof of reality 
(shih Jf, literally “solid’’), although they do not, like the Buddhists, 
regard change as a proof of unreality (Asi Mi, literally коі"). For 
this reason Yi-ch'uan objected to the term "Supreme Void" (t'ai-hsü 
A Mii), which took the place of principle in Chang Tsai's system, 
and which seemed to imply unreality: 

"When we spoke of the Supreme Void he said: “There is no such 
thing’. Referring to the Void he continued: ‘It is all principle; how 
can one call it void [unreal]? There is nothing in the world more 
solid [real] then principle.” (YS, 71/1f) 

As a matter of fact the criticism is unjust, for Chang Tsai con- 
sciously distinguished between Asii ‘‘void” and Asi “unreal”: 

“Gold and iron wear away in time; mountain peaks crumble in 
time; everything which has form soon decays; only the Supreme Void 
does not waver, and is therefore the most real (shih), "14 

The Ch'éng brothers assume that principles exist in the same sense 
that material things exist, and that insight into them is a kind of 
perception ... to "see" (chien fL), "understand" (ming RH) or 
“illuminate” (chu Hj) the principles. Yi-ch'uan strongly denies that 
such entities as morality and the nature (both aspects of principle) 
cannot be perceived: 

“Q. Is it through actions that morality becomes visible? 

“A. It exists of itself within the nature, 

“Q. It has no visible form. 

“А. To say that it exists is to say that it can be seen; but men do 
not let themselves see it, although it is there quite plainly between 
heaven and earth. It is the same with the nature; why should there 
need to be a thing before one can point to the nature? The nature is 
present of itself. What you speak of seeing is the action; what I speak 
of seeing is the principle,” (YS, 206/5f) 

There is a deep difference between knowledge derived from the 
senses and insight into principles by the mind. Thus the sage does 
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not have a complete knowledge of facts, but he has a perfect insight 
into principles;'* according to a favourite quotation from the Great 
Appendix of the Book of Changes which originally referred to divina- 
tion, his mind “is tranquil and unmoving; but when stimulated, it 
penetrates all the affairs of the world." 

“Knowledge derived from the senses is not the knowledge derived 
from the moral nature. When the body makes contact with things, 
knowledge of them is not from within, This is all that is meant nowa- 
days by ‘wide information and much ability’. The knowledge which 
comes from the moral nature does not depend on seeing and hearing.” 

(¥S, 348/11)" 

When asked about the Buddhist term “awakening”, Yi-ch‘uan said: 

“Why bring in the Buddhists? Mencius used the term when he 
spoke of ‘the first to know awakening those who do not yet know, the 
first to awaken awakening those who have not yet awakened"! 
'Know' means knowing of an activity, ‘awaken’ means awakening to 
a principle." (YS, 217/78) 

There are, however, cases in which we know of an event without it 
being present to the senses ... dreams, memory, divination, the 
transmission of ideas by music. In these cases the mind perceives the 
li of an event invisible (or, in memory, no longer visible) to the senses. 
The passages in which this question is discussed are interesting as a 
further demonstration that there are assumed to be individual as well 
as general li. 

“What the mind ‘penetrates when stimulated’ is only the JH. The 
events of the world as it knows them either are or are not, irrespective 
of past and present, before and after. For example, whatever is 
perceived in dreams is without form; there is only its di. If you say 
that dreams are concerned with such things as forms and voices, these 
are ether. When a thing is born its ether assembles; when it dies, its 
ether scatters and returns to extinction. If there is a voice [that is, 
presumably, of a dead man seen in a dream] there must be a mouth; 
when there is contact there must be a body. When its matter has 
decayed, how can these remain? It follows that if it did not have their 
li, the dream could not be trusted." (YS, 58/12-14?) 

"Within heaven and earth, what is simply is. For example, what a 
man has experienced, has seen and heard ... one day after many 
years he may recall it, complete in his breast. Where has this par- 
ticular tao-li been located?" (YS, 32/5? cf.95/57) 
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“Q. What is meant by ‘Nothing is more visible than what is 
hidden, nothing is more apparent than what is minute’? 

^A. Men recognize that something is visible and apparent only if 
they can perceive it with eyes and ears; what cannot be seen and heard 
they regard as hidden and minute. But they do not realize that the li 
is none the less clearly apparent. For example, once there was a man 
playing the lute; when he saw a mantis catching a cicada the audience 
felt that there was something murderous in the notes. Was not the 
thought of killing in his mind apparent, since others knew of it when 
they heard his playing?" (YS, 246/13f) 

"There was a man who had been completely illiterate all his life, 
and yet one day when he fell ill he was able to recite a volume of 
Tu Fu's poems. There is nothing impossible in this [literally, *Never- 
theless there is this principle'] There are only two alternatives; the 
activities between heaven and earth either are or are not. When they 
are they are; when they are not they are not. As for Tu Fu's poems, 
these poems really exist in the world. Therefore, since there is such a 
tao-li, the man's mind, refined and concentrated by sickness, of itself 
reacted to it and penetrated it.” But since the Jf are outside time there 
is a danger of chronological errors. Thus there was a woman who fell 
in a river and was assumed to be dead. Her death was confirmed by a 
servant who perceived telepathically where her ghost was and what 
it was doing; yet, later it turned out that she had been rescued, “What 
then are we to make of the servant's telepathy? In this case also the 
mind reacted and penetrated, But when we speak of the mind 
‘penetrating when stimulated’ there is no distinction of death and 
life, past and present." (YS, 49/1-6? cf.54/1—4?) 

The Ch'éngs generally refer to the principles of “‘affairs, matters, 
activities” (shih 4) rather than to the principles of "things" (reu fy). 
In this they continue the practice of using / and shih as counterparts 
characteristic of Buddhism.?" Chu Hsi's comment on the key passage 
in the Great Learning concerning the “investigation of things” 
(Ré-teu)* claims that here wu is to be taken as meaning "activities", 
and in this he is only following Yi-ch'uan: 

“Wu means ‘activities’. If you completely exhaust the principles in 
activities, there will be nothing that you do not understand,” 

(YS, 159/11) 

There are, however, (apart from many general references to the 
* pp. 74-81 
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“principles of things’), a few passages in which it is stated that each 
thing has its own principle: 

"In general, there is one principle for each thing." (YS, 209/7f) 

“All things have principles, for example that by which fire is hot 
and that by which water is cold. As for the relations between ruler and 
minister, father and son, all are principles.” (YS, 271/1f) 

In support of this view g passage from Mencius is sometimes 
quoted: 

“The Ode says: ‘Ever since heaven produced the people, where 
there are things there have been rules. The people, holding to the 
norm, love this excellent virtue.’ So if there is a thing there must be a 
rule; and because the people hold to the norm, they love this excellent 
virtue, *1 

Ming-tao quotes this in full and comments: 

“The innumerable things all have principles; to follow them is easy, 
to go against them is difficult. If each accords with its principle(s), 
what need is there to exert one's own strength?" (YS, 135/11f, 
Ming-tao) 

Yi-ch'uan also alludes to it: 

“Тһе things of the world can all be explained by principles; ‘if 
there is a thing there must be a rule'; one thing necessarily has one 
principle." (YS, 214/5) 

“If there is a thing there must be a rule’, The father rests in 
compassion, the son in filial piety, the ruler in benevolence, the 
minister in reverence. Each thing and every activity has its proper 
place; if it gets it there is peace, if not disorder. The reason why the 
sage can bring the Empire good government is not that he can make 
rules for it, but that he makes each rest in its proper place.” (YC, 
4/20B/7-9, on the hexagram Kên “rest” in the Book of Changes). 

The manner in which the principle of a thing is conceived is clearer 
in the later Neo-Confucians. Thus Chu Hsi says: 

“This armchair is an object [literally ‘instrument’], that it can be 
sat in is its principle; the human body is an object, that it speaks and 
moves is its principle.” 22 

His disciple Ch'én Ch'un says: 

"If we look at the matter in relation to activities and things, each of 
itself has a principle to which it should conform (tang-jan chih Hi). For 
example, 'the way he placed his feet was grave, and his hands, sedate'?? 
The foot is a thing, gravity is its principle; the hand is a thing, 
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sedateness is its principle. Again, ‘when looking, his object is to see 
clearly; when listening, to hear clearly’.*4 Clear sight and hearing are 
the principles of looking and listening. Again, ‘sit like a representative 
of the dead, stand as if purifying yourself for sacrifice.” = To be like 
a representative of the dead, and as if purifying oneself for sacrifice, 
are the principles of sitting and standing. Inferring by analogy, 
everything, great or small, high or low, has an appropriate principle 
to which it should conform." 

It is natural for a European to conceive the lf of a thing after the 
analogy of the Platonic ideas and universals of our own philosophy. 
But it will be noticed that in most of these quotations the ff accounts 
not for the properties of a thing but for the task it must perform to 
occupy its place in the natural order, Each thing has a principle to 
follow; fathers should be compassionate and sons filial, fire should be 
hot and water cold, However, it will be seen when the concepts of 
"substance" and "function" are discussed* that the Neo-Confucians 
take no interest in the properties of a thing, only in its function; if 
their attention had been called to the properties they might well have 
argued that all depend on the function (for example, that all the 
characteristics of the eye serve the purpose of seeing), There is no 
doubt that they assume that to know the principle of a thing is to 
know all about it. If it is the /i of my father that I see in a dream, I am 
surely aware of more than the principle of compassion; and the sick 
man who perceived the li of Tu Fu's poems was able to recite them. 
The assumption that what a thing is depends on its function is easily 
understood when it is remembered that the Sung philosophers are 
always thinking primarily of moral principles, and that the “things” 
in which they are seen are in the first place such entities as fathers and 
sons, rulers and ministers. "Father" and “son” are normative as well 
as descriptive terms; one is truly a father only if one is compassionate, 
truly a son only if one is filial, One of the Ch'éngs says: 

"Outside the Way there are no things and outside things there is no 
Way, so that within heaven and earth there is no direction to go which 
is not the Way. In the relation of father and son, [to be] a father or 
son depends on [literally “is in"] affection; in the relation of ruler and 
minister, [to be] a ruler or minister depends on majesty. As for 
being husband and wife, senior and junior, friend and friend, there is 
nothing one does which is not the Way." (YS, 80/5f?) 

* p.39f 
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In the “Explanation of the Doctrine of the Mean" (ascribed to 
Ming-tao but probably the work of the disciple Lii Ta-lin) the 
passage "Integrity (ch'éng)* is the end and beginning of things; with- 
out integrity there are no things"? is taken to mean that without 
principles there are no things. This is justified from two points of 
view. If there is no principle by which a thing is produced and des- 
troyed it cannot exist even i$ you think you have seen it. (The refer- 
ence is no doubt to seeing ghosts. )*# 

“There is a thing only if there really is such a principle. Having [a 
principle] through which it comes, by which it is brought about, is 
the beginning of a thing; having [a principle] through which it 
perishes, by which it is destroyed, is the end of a thing. If there are 
neither of these principles, even when the image of a thing makes 
contact with the senses, the ear and eye cannot be trusted, and one 
has the right to deny that it is the thing.” 

Again, a thing which does not function according to the principle 
of what it is supposed to be must be something else, 

“Integrity is nothing but reality. Because there really is the prin- 
ciple [outside us] there really is the thing, and therefore the function. 
Because there really is the principle [within us] there really is the 
idea [literally *mind'], and therefore the action, These are both 
examples of ‘by fathoming the beginning you understand the end',*? 
If a sieve cannot be used to sift it is not a sieve; ifa ladle cannot be 
used to bale out wine and broth it is not a ladle.” (CS, 8/6B/11-13, 

7А/4-6) 

Another term which sometimes reminds one of the Platonic idea 
is the hsiang $&, "image", prominent in the appendices of the Book 
of Changes. It is assumed that before things condense and take 
concrete form (Asing J) they are latent in the rarefied ether as the 
images we perceive in reverie or dream. In the finer ether of heaven 
there are images which do not assume form... the sun, moon, and 
stars, which lack the solidity and firm outlines of things on earth. 
The images are, not so much represented by, as embodied in the 
diagrams of the Book of Changes; the name "image" is indeed often 
given to the diagrams themselves, The images are often mentioned 
by Chang Tsai," seldom by the Ch'éngs. But Yi-ch'uan introduces 
them in a very interesting way when discussing the relation between 
the hexagram Ting (tripod) and the invention of the tripod: 

* p.67f 
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“The construction of the vessel is derived from the image. The 
image is preserved in the diagram but the diagram is not necessarily 
earlier than the vessel. The sages were able to construct the vessel 
because they knew the image without having to see the diagram. But 
since ordinary people could not know the image, they prepared the 
diagram in order to show it to them. Whether the diagram 1s earlier 
or later than the vessel does not affect itsameaning. It may be objected 
that there can be no natural (1zd-jan) image since the tripod was made 
by man. The answer is that certainly it is man-made, but the fact that 
things can be made edible by cooking, and that its use depends on a 
certain form and construction, is not man-made but natural. It is the 
same with the diagram Ching [well]. Although the vessel existed 
before the diagram, it is derived from the image represented by the 
diagram, while the diagram uses the vessel to give it its meaning.” 

(ҮС, 4/12B/4-7) 

Although this reminds one of Western discussions of universals, 
there is a decisive difference; the Neo-Confucians do not ask whether 
images belong to individual things or to their classes. 

The images are a rather incongruous survival in. Yi-ch'uan's 
philosophy from the older monist way of thought continued by Chang 
Tsai, according to which things are latent as images in the primal 
source, and emerge out of it to assume concrete form. There is a 
passage in the earliest collection of Yi-ch'uan's sayings, recorded in 
1080,?! in which he seems not yet to have thrown off the older way of 
thinking, although he jumps abruptly from the metaphor of a root 
out of which things grow to that of a rut or track along which we move, 
the latter being the Principle which dominates his mature thought: 

"When it is empty and without the least stirring, the innumerable 
images are already complete, as thick as a forest. Its state before it 
responds does not precede its state after it responds. It is like a tree a 
hundred feet high; from the root to the branches and leaves, all are a 
continuous whole. It must not be said that what is up above [Prin- 
ciple], being without form or sign, depends on human improvisation 
to pull it into a track. Wherever there is a track(?)?*, there is yet only 
the one track." (YS, 169/13f, paraphrased T'Y, 2/21B/11f) 

According to this obscure passage, things emerge from a cosmic 
ground which also underlies our own minds, The images of things 
in our own minds are also latent in the cosmic ground, out of which 
they emerge to become concrete things. Like the activity of the mind, 
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the growth of things out of the primal root is a response to stimula- 
tion* which can, however, come only from within itself. There was 
never a time when things were not emerging from it, so that although 
a quiescent state before it responds is logically prior to response, there 
is no such state preceding. it in time. 

This saying is exceptional even in the collection of 1080, where 
Yi-ch'uan already speaks of tke generation of ether from a "primary 
ether" (chén-yüan chih ch'iyt?* clearly differentiated from Principle. 
The images, less substantial than concrete things but not different in 
kind, give place in his thinking to the principles of things, The 
passage just quoted may be compared with the following: 

“When it [the mind] is ‘tranquil and unmoving’, the innumerable 
things are already present complete, as thick as a forest.” (YS, 171/2 
also recorded in 1080) 

“It is tranquil and unmoving, but when stimulated it penetrates.” 
Heaven's principle is all complete, there has never been any defi- 
ciency.” (YS, 45/3f? recorded by Lii Ta-lin, who became a disciple 
in 1079 and died in 1092-3) 

Since the images are prominent in the appendices of the Book of 
Changes, Yi-ch'uan cannot ignore them in his commentary on that 
classic (the preface to which was written in 1099); but they have no 
real place in his system, and in the few passages in which he seems to 
be relating them to principle he is evidently thinking of the diagrams 
themselves rather than the images embodied in them.™ 


*pp.38f,63f  +p.42 


NOTES 

1 The history of the word Ji has been investigated by T'ang Chün-yi and also 
by Demiéville, who has given an illuminating and all too short summary of his 
results in the Annuatre du Collège de France for 1947. He concludes that the 
original meaning of /i is not “dressing jade" (as is said in the Shuwo-wén), but the 
division of land into plots, as in the Book of Oder. Up to the end of the Han fi 
was used as "un principe d'ordre, de bonne répartition des choses", Buddhism 
turned /í into an "absolu métaphysique immanent en chacun de nous", in 
opposition to shih Mi, the relative and phenomenal. (‘There are no Sanskrit terms 
reproduced by fi and shih in Buddhist translations, and the new sense of li, as 
well as its opposition to shih, were already emerging in the Taoism of the third 
century A.D.) Neo-Confucianism returned to the old sense of "un principe 
d'ordre naturel", but without fully freeing itself from the Buddhist conception 
of ft as an Absolute immanent in the self and in all things. 

* Lu-chai yi-shu. 1/5B/6-10 (reproduced in SYHA 22/128/6). A similar 
definition is given by Wu Ch'éng (1249-1333), Hsring-li ching-yi 9/29B/6—10. 
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* For a much earlier example, see Wang Pi (226-249): 

“Tf one ts acquainted with a thing's movements, the principles by which it ix as 
it is (s0-yi jan chih li) can all be seen." (Chou Yi Wang Han chu 1/4A/5) 

"TY, 2/35B/2 (based on YS, 174/9). For other examples of so-yi (jan) in 
connexion with N, see YS, 169/9 (cf.164/10), 174/2, CS, 1/1B/12. 

* Huai-nan tzü 15/12A/10. T*ui-lei is used by Hsün-tzü (Hirün-tzàü chi-chieh 
4/25/4). For other examples of fui used in connexion with N and lei by the 
Ch'éng brothers, see YS, 2/10, 35/74, 39/14, 137/10п, 227/6, 236/3, 309/8, 
YCWC, 5/12B/2-5. ‘ 

* YS, 216/11. | 

* CTCS, 27/4, 31/6, 35/3, 40/5, 44/2, 68/10, etc. 

' YL, 6/1A/10-12. 

® Needham 557-62, 

1 Ode No.267 (L, 570/1—571/1). 

H "Kung-sun Lung's Essay on Meanings and Things", Journal of Oriental 
Studies, 2/2 (1955) 283-5. 

" YL, 6/3B/8, 4A/3. 

13 Pei-ch'i izü yi 2/5B. 

14 CTCS, 268/5. 

14 YS, 248/13f. 

!" Sung 295/4f, 

“This saying is also found in the works of Chang Tsai (CTCS, 45/13f). 

^ Mencius L, 363/6. 

? Paraphrased in T'Y, 2/32B/9 as '"What we meet in dreams is without forms 
and voices, but what the mind penetrates when stimulated has the /i of forms 
and voices,” 

Ch YS, 216/10. 

* Mencius L, 403/5-9, quoting Ode No.250, L, 541/1—4. 

" YL, 77/5B/10-12. 

35 Fi chi, Couvreur I, 721/1f. 

34 Analects, L, 314/4, 

1 Li-chi, Couvreur I, 3/5-7. 

™ Pei-ch'i izi yi 2/3A. 

т Doctrine of the Mean, L, 418/5-7. 

"The Ch'éngs rejected stories of seeing ghosts as impossible in principle 
(YS, 54/5-13?, 211/2-7, 314/7-315/1). 

™ Great Appendix, Sung, 330/1, cf.278/3 

" CTCS, 36/10, 38/6, 71/10, 80/1, 223/5-10, 224/3, 231/14, 253/14— 
254/2, 261/13. 

*! YS, c.15. (See Chu Hsi's note on it in the table of contents.) 

“Chu Hsi found this sentence unintelligible and suspected that it was 
corrupt (YL, 95/22В/4), 

" CEYS, 45/362, 171/2 (both quoted on p.63 below), 177/6-8 (quoted 
p.123 below). 

"YS, 165/1, 183/47. 

“YC, Preface 34/9, YCWC, 5/16A/4-7 (latter quoted p.159 below). 
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2. MING (DECREE) 


Before the Sung the centra] place in the Confucian world-picture 
had been occupied by t'ien zK, "heaven", which was conceived as a 
very vaguely personal power controlling nature as the Emperor, the 
"Son of Heaven", controls men. The course which things follow or 
should follow—the recurrence of the seasons, the cycles of the 
heavenly bodies, the customs of men—is the “way of heaven". 
Everything which man cannot alter—his nature, his destiny—is 
due to the “decree of heaven" (t‘ien-ming 3K 4m). The great innova- 
tion of the Ch'éngs, as we have seen, is the elevation of principle to 
the place formerly occupied by heaven; and this involves treating 
"heaven" and its "decree", as well as the "Way", as merely names for 
different aspects of principle. 

. One of the main functions of the terms "heaven" and the "decree" 
had been to indicate what is objectively given, independent of human 
action and desire. In the words of Mencius: 

“The doer of what no one has done is heaven. That which happens 
when no one has caused it is decreed.""! 

For Yi-ch‘uan this is one of the aspects of principle. The principles 
we must follow are "thus of themselves" (tzü-jam) and cannot be 
improvised to suit our needs; it is to emphasize this side of it that the 
one principle is called “heaven” and the subsidiary principles which 
derive from it are called "decrees",? 

“What is called heaven is self-dependent (tzü-jan) principle." 

(YS, 343/2f) 

"The self-dependence of the nature [the nature is also identified 
with principle]* is called heaven." (YS, 349/7) 

To make the same point principle is often qualified as "heaven's 
principle" (t'iem-li). Paraphrasing the quotation from Mencius just 
given, Yi-ch'uan says: 

"If it is done without anyone doing it, and happens without anyone 
causing it, it is [due to] heaven's principle." (YS, 237/10) 

Thus to say that heaven punishes the wicked means only that there 
* p.48 
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is a principle, of course not always followed in practice, that the 
wicked are to suffer. If a man is executed by a ruler who is merely 
following principle without any intrusion of selfish motive, it is 
heaven and not the ruler who punishes him. If heis killed by lightning it 
is because natural processes follow the same principle, the “evil ether” 
of the transgressor exciting the “evil ether of heaven and earth”, Heaven 
is entirely impersonal; the ancient term 4 3j? God" is treated as merely 
another name for principle emphasizing that it controls all things.? 

"Q. What of the rewarding of the good and punishment of the 
wicked? 

“A. This is a self-dependent principle ... for good there is 
reward, for wickedness punishment. 

"Q. What about the Way of Heaven? 

“A. Itis simply principle; principle is the way of heaven. Thus to 
say that ‘High heaven shook with anger’! by no means implies that 
there is a man up above who shakes with anger; it is simply that the 
principle is like this [that is, that the crime deserves anger]. 

“Q. What of the way good and evil are recompensed nowadays? 

"A. It is a matter of luck and ill-luck." (YS, 316/9f) 

"Q. When there is evil in a man, and he is shocked to death by 
thunder, is it not because, having evil in his mind, he dies of fright 
when he hears the thunder? 

"A. No. It is the shock of the thunder that kills him. 

"Q. In that case must there not be someone who causes it? 

"A. No. Since the man has done evil, there is evil ether which 
clashes with the evil ether of heaven and earth, so that he dies of the 
shock." (YS, 260/11f) 

"For the innumerable things there is nothing but the one heaven's 
principle; what has self to do with it? Thus when it is said that 
"Heaven punishes the guilty, by the five penalties and their applica- 
tions; heaven decrees for the virtuous the five styles of dress and their 
ornaments',* this means only that independently (/24-jam) by 
heaven's principle there should be such recompense. What has man 
to do with it? If he intrudes, that is to have selfish motives. There is 
good and there is evil; if there is good, then it is a matter of principle 
that one should rejoice in it, and the five styles of dress have a sequence 
of their own to display it. If there is evil, itis a matter of principle that 
one should be angry; the affair decides itself by principle, and therefore 
there are the ‘five penalties and their applications'." (YS, 30/14-31 /а?) 
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The relation between human action and destiny is a favourite 
problem of Confucian philosophy. A typical view is that of Mencius; 
"everything is decreed", but to be punished for a crime is not one's 
"true decree".* Heaven has decreed what will happen if I live 
properly, my true decree; but it has also decreed what will happen if 
I do not. Since Yi-ch'uan believes that nothing can occur unless there 
is a li that it will occur, he is bound to accept the view that "every- 
thing is decreed” and to reject Chang Tsai's view that there are chance 
happenings.” 

“Q. What is the difference between the decree and chance? 

"A. Whether men chance on something or not is just what is 
decreed. 

"Q. At the battle of Ch'ang-P'ing [in which the Chao army was 
wiped out by Po Ch'i] four hundred thousand men died. How can 
the same death have been decreed for all of them? 

"A. This was none the less decreed. They chanced on Po Ch'i 
because it was decreed that it should happen like this. This is the less 
difficult to understand since the Chao soldiers were all men of one 
country; it is common enough for men from all over the 'five lakes 
and four seas' to die together. 

“Q. There are criminals who become kings and ministers who 
starve to death, men who fall from high rank and men who rise from 
low rank; are all such things decreed? 

“A. ‘Everything is decreed.’ It is because of what is called the 
decree that there are such inequalities of fortune; there is nothing 
strange about it," (YS, 225/6--9) 

"Q. For each man there is of course an allotment of wealth or 
poverty, high rank or low, long life or short. If a gentleman has 
previously fulfilled all that depends on [literally 'is in'] himself, which 
of these he receives may be said to be decreed. If he has not, early 
death in poverty and degradation is what should happen in principle; 
long life in wealth and honour is luck, and cannot be described as 
decreed. 

“A. Even if it cannot be described as decreed, whether he has 
wealth or poverty, high or low rank, long life or short, is none the less 
fixed in advance. Mencius says: ‘In cases where we find merely by 
seeking and lose merely by neglecting, seeking is of use to finding, for 
we seek what is in ourselves. Where we can only seek according to the 
Way and find if it is so decreed, seeking is of no use to finding; for we 
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seek what is external.’® So the gentleman is content with the decree 
because he recognizes duty; the small man is content with duty 
because he recognizes the decree.” (YS, 335/4-8) 

In spite of this, it is felt to be morally dangerous for men to think 
of the consequences of their own evil actions as decreed: 

"(Q. "To die in fetters is not the true decree.'* But is it not decreed 
all the same? е 

“A. The sages only teach men to accept their true [lot] obediently, 
without speaking of the decree. 

"Q. Is not a death in fetters decreed? 

“A. Mencius himself said that ‘everything is decreed’; but the 
sage none the less does not say that it is decreed.” (YS, 237/1f) 

We are familiar in European philosophy and theology with the 
claim that a murder is predestined by God, or predetermined by an 
inexorable sequence of cause and effect, but that all the same the 
murderer shouldn't have done it. At first sight Yi-ch'uan's position 
seems to be the same. However, one is always uneasily conscious when 
reading Chinese discussions of the decree that, however close they 
come to touching the problem of free will, there are elusive differences 
between their presuppositions and ours as a result of which the 
problem does not arise for them. In Yi-ch'uan's case, the easiest way 
to identify these presuppositions is to consider how far the idea of li 
implies necessity. He believes that a principle is "thus of itself" and 
cannot be improvised by man; thus an action is in principle right or 
wrong whatever I may choose to think of it. He also holds that if there 
is a thing or activity there is necessarily a principle "by which it is as 
it is"; and his usual way of asserting impossibility is to say “There is 
not this principle": 

“The things of the world can all be explained by principle; ‘if there 
is a thing there must be a rule’; one thing necessarily has one prin- 
ciple." (YS, 214/5) 

"The perfect integrity of a common man stimulating heaven and 
earth . . . certainly tt ts possible [literally ‘certainly there is this prin- 
ciple'] But the opinion of Tsou Yen [of the Five Elements school, 
about 300 B.C.] goes too far. All that can be said is that there are cases 
of stimulating cold at the height of summer, but none of happenings 
outside principle. As for changing summer into winter and bringing 
down frost and snow, if is impossible [there is not this principle]. 

(¥S, 178/14-179/1) 
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“Whenever things disperse, their ether is exhausted; they cannot 

[there is not a principle that they] return to their original state.” 
(YS, 180/9) 

“That in the remote past there were men with ox's heads and 
snake's bodies—surely this is impossible? [surely there is not this 
principle2]" (YS, 220/4) 

But Yi-ch'uan does not assert the opposite—that if there is the 
principle there must necessarily be the thing or activity; and “There is 
this principle" is his usual way of affirming not necessity but possi- 
bility. 

“Shao Yung's being able to calculate by numbers the length of a 
thing's life and the date of its beginning and end—is this possible? [is 
there this principle?]" (YS, 218/7) 

“By perfect integrity being able to walk on fire and water—is this 
possible? [is there this principle?) (YS, 210/13) 

“The sun and moon are of the same order. How can the sun be [how 
is there a principle that the sun is] higher than the moon?" 

(ҮЗ, 261/8) 

“There are cases of revival after death; so it is proper to wait three 
days before burial ... When a man is buried before the three days 
are up, there is always the possibility [principle] of killing him." 

(WS, 11/2B/7f) 

It appears to common sense that for some events there is only one 
possible course (e.g. the succession of the seasons), while for others 
(in particular those depending on human choice) there are alternative 
courses. The tendency of European science, at any rate until quite 
recently, has been to eliminate the latter category, showing that the 
more one understands the causes the clearer it becomes that only one 
of the apparent alternatives is possible. But it is easy to see that a 
philosophy which treats principles after the analogy of veins (I) or 
paths (tao) will find no reason to question the common-sense view. 
There is a network of intersecting lines; things necessarily follow these 
lines, As long as there is only one line to follow there is no problem; 
in this passage, for example, there would be no point in asking whether 
li implies necessity or possibility: 

"If we consider the complete cycle of heaven and earth, taken as a 
whole, there is a principle of continuous diminution, just as the 
hundred years of man's life are reduced by a day as soon as the baby 
has lived a day." (YS, 221/9) 
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But wherever there is a cross-roads, the path by which one has 
arrived does not determine which alternative one will choose:? 

"Han Yü says that when Shu Hsiang's mother heard Yang Ssü-wo 
being born, she knew that he would certainly destroy his clan. There 
is nothing wonderful in this. He was endowed at birth with evil 
ether, so that there was a li that he would destroy his clan. This is 
why she knew it when she heard his voice. If he could have learned to 
conquer his ether and restore his nature, this misfortune need not 
have happened." (YS, 277/1f) 

Thus there was a li (determining his endowment of ether) that 
Yang Ssü-wo would destroy his clan, and there were also the moral 
principles within his nature; but nothing compelled him to follow the 
former rather than the latter. The consequences of following the 
latter would presumably have been his "true decree"; but the destruc- 
tion of his clan was also decreed, in that there was a li for it whether 
it happened or not. 

Similarly, Yi-ch'uan says: 

"It is the way of husband and wife that they should constantly 
anticipate far in advance the final consequences, and knowing without 
fail that there is a principle of ruin [that is, the possibility of ruin], 
take care to guard against it." (YC, 4/28A,'6) 

Referring to explanations of the history of dynasties in terms of the 
five elements and the Yin and Yang, Yi-ch'uan says: 

"The T'ang dynasty had the virtue of the element earth, so there 
were few floods. The present dynasty has that of fire, so there are 
many conflagrations.'® For there is this principle; the only qualifica- 
tion is that there must be principles (tao-li) in addition to it. The 
point about the hundred years in Awan Lang is excellent. In these 
matters it must be said that to deal with them in one way is auspicious, 
in another way ill-omened. The same is true of everything else. For 
even the decree of heaven can be usurped by man, for example the 
Taoist nourishing his body to snatch back years already lost, and the 
sage by his possession of the Way prolonging the decree of a declining 
dynasty—simply because there are these principles.” 

(ҮЗ, 288/8-10, ef. 178/5-7, 317/12-14) 

There is a principle that man does not live longer than a hundred 
years; that is the term of life decreed for him. But there are other 
principles known to the Taoist by following which life can be pro- 
longed. A man can take either course, but he cannot take a course 
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which is "outside principle", which is not decreed—that is, he cannot 
prolong his life unless he practices the Taoist arts. 

For Yi-ch'uan li is at once natural and ethical, and it is apparently 
assumed that a plant by flowering in spring and fading in autumn is 
following principle in the same way as a father by being compassionate 
and a son by being filial. The difficulties which result from this 
assumption are especially obgious in his discussions of the decree. 
To be good is to follow principle; yet we are still doing so when we 
act wrongly. Why was Yang Ssü-wo wrong in acting according to the 
li that he would destroy his clan? One reason why Yi-ch'uan is 
unconscious of any difference between descriptive and normative 
principles is no doubt that for him what is normative is not so much 
the assertion of a principle as the definition of a thing (an attitude 
encouraged by the Confucian emphasis on the "correct use of names" 
—for example, one who rules by force and not by the decree of 
heaven is a "tyrant", not a "king"). Chinese writers seldom tell us 
that a father should be compassionate to his son; a father is compassion- 
ate, and a man who is not is not a father. Further, terms such as fi 
("vein") and tao ("way") are themselves normative as well as descrip- 
tive, having a concealed implication of direction. A road can go the 
wrong way, but it is not "the road". There is a "way of the small 
man", but it is not "the Way". There was a li that Yang Ssü-wo 
would destroy his clan, but it was not Lr. Concealed in the' definition 
of a noun, the distinction between descriptive and normative does not 
force itself on the attention; to become aware of it as a problem the 
Ch'éngs would have had to habituate themselves to making more 
consistent use of normative verbs such as fang 44 ( should"), to 
saying not: 

"Fathers are compassionate. Therefore X is not a father”, 
but 

"X is a father. Therefore X ought to be compassionate." 

In certain late members of the Sung school we do in fact find some 
attention being paid to the difference between jan #% (“is thus") and 
tang јап & #% (“should be thus") and between the decree and 
morality. Thus Hsii Héng says: 

“That by which something is as it is (so-yi jan) and that to which it 
should conform (so tang jan) is the explanation of the word li. That by 
which it is as it is, is the source—the decree; that to which it should 
conform is the outflow— morality. Every single activity and thing 
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must have a (principle) by which it is as it is, and to which it should 
conform.” 

“In the sphere of human affairs there are two divisons; there are 
activities which derive from oneself, and others which do not. The 
former have morality in them, the latter have the decree in them. 
They are to be referred only to morality and the decree.” ™ 


i 
NOTES 

1 Mencius, L, 359/9f 

® Unlike Chu Hsi, who divides the decree between principle and ether, 
Yi-ch'uan identifies it exclusively with principle. See YS, 99/47, 225/118, 14, 
299/10, YC, 3/51B/11. 

? YS, 314/6. Also 31/10? 145/7, Ming-tao. 

t Book of History, L, 285/36 

* Hook of History, L, 74/1-4. 

* Menctus, L,, 449/7-450/4. 

' CTCS, 80/16. 

: Mencius, L, 450/59. 

"Thei image ofa cros-roads j is not uncommon, as in this passage: 

“That Confucians often end up by going over to heretical doctrines is not 
because they want to, but because to do so is inherent in their situation, For their 
wisdom and strength being exhausted, they want to rest; and at the same time 
they know that they are not yet secure, so that they cannot rest. So when they 
sec somcone who has a principle (fac-/1), their situation compels them to follow 
it. In the same way, when a man is walking on a wide road, level and unobstruct- 
ed, he will not take a side-path. It is only because there is an obstacle which 
holds him up, à mountain or river ahead, that when he sees a side-path going 
the wrong way he is delighted to follow it” (YS, 172/13-173/1). 

"n Accepting the variant in line 8. fj] in the text of the Basic Sinological Series 
із а misprint for fW. 

1. Chung-shuo 10 (Kuan Lang p'iem) 12A-15A. Kuan Lang is said to have 
divined the history of the next hundred years in A.D. 503, but to have insisted 
that at each crisis whether the predicted outcome would be realized depended 
on the worth of the ruler. 

“Good government and disorder have the possibility of change (a principle 
that they can change)" (138/7). 

"When the ceremonies of Chou were practised, why should not its estimated 
term be prolonged to eight hundred years? When the laws of Ch'in were 
established, how could the imperial house outlast two generations?" (14B/8f, 
quoted in YS, 317/14). 

7 Lu-chai yi-shu 1/7A/6-10, 7A/2f (also in SYHA, 22/128/6-8, 12). 
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3. CH‘I (ETHER) 


Ch'i Æ, a common and elugive word in ordinary Chinese speech 
as well as in philosophy, covers a number of concepts for which we 
have different names in English or none at all. Unlike the abstract li 
(represented as veins or grain only by metaphor), ch'i is quite concrete; 
it really is, among other things, the breath in our throats. It is the 
source of life, dispersing into the air at death; we breathe it in and out, 
and feel it rising and ebbing in our bodies as physical energy, swelling 
when we are angry, failing in a limb which grows numb; we smell it 
as odours, feel it as heat or cold, sense it as the air or atmosphere of a 
person or place, as the vitality in a poem, or as the breath of spring 
which quickens and the breath of autumn which withers; we even see 
it condensing as vapour or mist. The standard equivalent is “ether”, 
proposed by Bruce; this may be accepted, less because it is appro- 
priate than because it can be used consistently for ch'i alone, and in 
any case means so little that it cannot be positively misleading. 

By the time of the Sung dynasty it had come to be accepted that 
solid things, in which the ether breathes and gives life And move- 
ment, themselves condense from and dissolve into the ether, so that 
matter (ehih Yi) is merely ether in a very dense and inert state. In 
the words of Chu Hsi, “the pure ether is ether, the impure ether 1s 
matter", The manner in which the earth condensed out of the ether 
around it (that is, the air) is described by Chu Hs: 

“At the beginning of heaven and earth, there was only the Yin and 
Yang ether.* This single ether revolved, [the Yin and Yang] rubbing 
together to and fro, until the friction was so intense that it squeezed 
out quantities of sediment. There was no place inside for the sediment 
to escape, so it congealed and became the earth in the centre. The 
purest of the ether became heaven, the sun and moon, and the stars, 
which constantly wheel round outside. The earth ts unmoving in the 
centre; it is not underneath." 

“Heaven revolves unceasingly, turning day and night; that is why 
the earth is held in the middle. Supposing heaven were to stop for a 
* p.32f 
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moment, earth would be bound to fall. It is only because of the speed 
of heaven's revolutions that it can congeal so much sediment in the 
middle. The earth is the sediment of the ether. That is why it is said 
that the light and pure become heaven, the heavy and impure become 
earth.” 1 

This bears an odd resemblance to modern cosmogonies; and the 
resemblance is not quite accidental, agit is with many superficially 
modern features in Chinese thought. Chu Hsi noticed the presence of 
fossil shellfish in mountains, as well as the similarity of mountains 
to waves, which suggested to him that they were once liquid.? In the 
West, the doctrine that God created the world in six days hindered 
understanding of such points; but the belief that matter is condensed 
ether, although itself metaphysical rather than scientific, provided a 
background against which Chu Hsi could see their significance. 

The ether (as we see from breathing) alternately moves and returns 
to stillness. Moving, opening out, expanding, it is called Yang; return- 
ing to stillness, closing, contracting, it is called Yin. When a thing is 
coming into existence, its ether first moves outward in the Yang 
phase, then is stilled by the withdrawing Yin and settles into a lasting 
shape. The “two ethers” (as they are already called in the Book of 
Changes*) are responsible for all natural opposites; thus light, hardness 
heat, the male, are Yang, while darkness, softness, cold, the female, 
are Yin. ‘The system sometimes leads to paradoxical results: for 
example, when good and evil are included good has to be classed as 
Yang and evil as Yin, although as a rule goodness is said to reside in a 
proper balance between the two. Originally the two terms seem to 
have referred primarily to light and darkness; but as the system 
developed this pair fell into the background and its guiding principle 
became the activity and passivity of the ether, revealed most directly 
in movement and stillness. According to Ming-tao, 

“Movement and stillness are the basis of the Yang and Yin,” 

(MTWC, 4/8B/11) 
and Chou Tun-yi's Explanation of the Chart, accepted as the chief 
authority by Chu Hai and his successors, opens with the words 

"It is the ultimate of nothing which is the Supreme Ultimate. 
The Supreme Ultimate moving produces the Yang, and at the 
ultimate of movement becomes still. Becoming still, it produces the 
Yin; and at the ultimate of stillness again moves, Movernent and 
stillness alternate, each the root of the other." * 
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It had been the practice for a thousand years to arrange things and 
activities in pairs, each with one Yin and one Yang member, or in 
groups of five (the colours, sounds, smells, tastes) corresponding 
with the five elements (wood, fire, earth, metal and water), or of four 
(the seasons, the cardinal points) corresponding with the elements 
omitting earth. But although the Neo-Confucians accepted the 
correspondences of the five elements, they gave much less attention 
to them than to the Yin and Yang, perhaps finding them less useful in 
practice. The concepts of active Yang and passive Yin are fruitful 
ones, and Arnold Toynbee, for example, has used them in his Study 
of History; the distinctions they reflect are in many cases objective, in 
that even a European, when presented with a new pair (for example, 
above and below, speech and silence, ruler and minister), can often 
guess that the former is Yang and the latter Yin. But the corre- 
spondences of the five elements with the seasons, the cardinal points 
and the colours are quite arbitrary, starting with members which 
have real connexions and filling in the rest for the sake of symmetry; 
if we understand why fire goes with summer, south and red, why 
should metal go with autumn, west and white? 

The ether occupies the same place in Neo-Confucianism as matter 
in Western philosophy, and it is not surprising that Le Gall, one of the 
first European scholars to study Neo-Confucianism, translated it by 
matière. But in many respects it is very unlike what we understand 
by matter, and an analysis of the differences is perhaps the best way to 
approach it. For us matter is what has mass, and is most obviously 
itself in solid things such as metal; to say, for example, that air is 
matter, makes sense to us only because we suppose that it consists of 
atoms similar to those composing metal but more widely distributed 
in space, But ether is more easily recognized as air, pure, active, and 
freely moving, than as metal, in which it is impure, dense, obstructed. 
Thus one of the Ch'éngs, explaining that, although it is usual to speak 
of heaven and earth as counterparts, earth is surrounded by sky above 
and below, says: 

“Below the earth there must be heaven. What we call earth is noth- 
ing but a thing inside heaven. It has assembled like a mist, and because 
over a long period it has not dispersed, it is considered the counter- 
part of heaven. Earthquakes are only movements of the ether." 

(YS, 57/5f1) 

Le Gall, whose mistakes, since he was genuinely trying to define 

33 


TWO CHINESE PHILOSOPHERS 


clearly what the Neo-Confucians mean, are stimulating rather than 
confusing, was tricked by his identification of ch‘i and matter into 
supposing that the assembly and dispersal of ether implies that it is 
composed of atoms. A passage in Chang Tsai’s Correction of Delu- 
sions, 3K < Fe WT? A Mi IK DK HE PR SK, 

“The assembly and dispersal of the ether in the Supreme Void is 

like ice congealing and melting in water," 
is actually rendered 

"La condensation et les dispersions des atémes dans la T'ai-hiu 

peuvent se comparer à la congélation et à la fonte de la glace dans 
l'eau," a 
in spite of the fact that the comparison with water shows clearly that 
the ether is a continuum and not an aggregation of atoms. 

What for the Sung school distinguishes the material from the 
immaterial is closer to Descartes’ criterion, extension in space, than 
to the more modern criterion, mass. It is the possession of form 
(hsing Ff). According to the Great Appendix of the Book of Changes 

"What is above form is called the Way; what is below form is 
called an instrument [concrete thing]." ?* 

One of the Ch'éngs says: 

“All that has form is ether; only the Way is without form." 

(YS, 90/87) 

The distinction is made more precisely by Hu Hung, a disciple of 
the Ch'éng disciples Hou Chung-liang and Yang Shih: 

“Things are confined by number and come to an end; the Way 
pervades all transformations and has no limit." 8 

Things (wu $) with visible outlines come into existence as the 
ether assembles and perish as it disperses; but in any of its states ether 
has form in that it has limits in space and time: 

"Even smells and sounds have form; they come and go in the wind 
and can be interrupted or continued." (YS, 290/9, quoting Chang T'sai) 

The chief source of difficulty for the understanding of ch'i is that 
the Sung philosophy does not draw our habitual distinctions between 
matter and force, animate and inanimate, mind and body. According 
to the view that comes most naturally to us, matter is "inert" and 
moves when pushed from outside. When approaching such Chinese 
terms as ether, Yin and Yang, the Five Elements, we tend to pre- 
suppose that they refer either to substances or to forces. On thia point 
* p.122 
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Le Gall again made an illuminating mistake, which is criticized by 
Bruce;? he assumed that since the ch'i is matter and matter is inert, it 
must be moved by the Ir. "Li est le principe d'activité, de mouvement, 
d'ordre dans la nature; ce que nos évolutionnistes contemporains 
M. Spencer, Darwin, Haeckel, appellent ume force de développement 
inhérente д Іа matière, qui sans elle resterait inerte," !? But the ether is 
always assumed to be self-meving, although of course its movement, 
like all its other characteristics, is accounted for by the principles "by 
which it is as it is". The idea that stillness is merely the absence of 
movement, that a thing comes to rest when forces cease to act on it, is 
quite foreign to Chinese conceptions, according to which stillness is 
due to the pull of the Yin which returns as the Yang ceases, According 
to Chang Tsai: 

“The movement of all things that revolve [such as planets] must 
have chi [Ê inward springs of movement, incipient movements not 
yet visible outside]. By having chi, I mean that their movement is not 
from outside." 11 

In practice we ourselves use such words as "breath", "wind", 
"fire" without distinguishing between substance and force. For the 
Sung school these are typical examples of ether in a relatively pure 
state; from their point of view what requires explanation is not so 
much the movement of the pure ether (as we have seen, the ether was 
originally conceived as the source of life and activity) as the inertia of 
things like stone and metal—which is accounted for by saying that 
they are clogged by the impurity of the ether which constitutes them. 
The fact that the elements are regarded as forces as well as substances 
is shown by their name, the wu Asing (Ji. 47 "five walkings"). The 
same is clearly true of the Yin and Yang, for to regard them only as 
substances or only as forces would be self-contradictory. If the Yang 
ether is a substance, why does it make things move? If the Yin ether 
is a force, why does it make them still? 

For us the primary difference between animate and inanimate is 
that the living body is self-moving. But it is clear that for someone 
who thinks in terms of self-moving ether instead of inert matter, the 
difference can only be one of degree. The ether is in varying degrees 
pure and active or impure and inert; wind and fire are not, as they are 
for us, different in kind from the vital fluid in man and the same in 
kind as stone and metal. A European reading the Sung philosophers 
for the first time finds himself continually asking whether wu WA) 
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means “thing” or “animal”, whether shéng 4E* means “produce” 
“be produced” or “give birth to” “be born”: but he soon learns that 
in many contexts these questions are irrelevant. This does not mean 
that they do not draw much the same common-sense distinctions 
between man, animals, plants, inanimate things, as we do. Man is 
distinguished from animals by his ability to reason (t'ui).!* Animals 
are conscious while plants are not.!? Ar&mals and plants are produced 
by "birth from seed", other things by "transformation of the ether". 
But since the Chinese shared the belief in spontaneous generation 
which survived in Europe until its refutation by Pasteur, the last 
criterion does not imply an absolute distinction between animate and 
inanimate, 

"Q. Were men originally produced by transformation of the 
ether? 

',A. To be sure of bringing this principle to light, we must discuss 
the matter at length. To take a parallel, grass and trees will grow on an 
island which has suddenly emerged from the sea. It is not surprising 
that vegetation should grow where there is soil; and once there is 
vegetation, naturally birds and animals are produced there. 

“Q. What did you mean by the remark in your recorded sayings:!* 
"How can we tell whether on islands there may not be men produced 
by transformation of the ether'? 

"A. On islands near to inhabited land there are certainly none; but 
for all we know there may be such men in extremely remote places. 

"Q. If there are now no people in the world without father and 
mother, why are men no longer produced by transformation of the 
ether, as they used to be? 

^A. There are two kinds of things. Some are produced solely by 
transformation, for example fireflies, which are born from decaying 
grass. Things of this sort are transformed of themselves when the 
time comes for them to be transformed. There are also things which 
originate by transformation of the ether but are afterwards reproduced 
by seed. Thus a few days after a man has put on new clothes lice may 
be born inside them, This is a case of transformation; but once 
transformed the ether is not transformed again, but reproduced by 
seed. This principle is quite clear," (YS, 220/6-11) 

The distinction between principle and ether in man does not by 
any means correspond to our division between mind and matter, The 
* p.47 
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Ch'éngs and their successors agree that man's unchanging nature 
(conceived as a substance inside him) is principle; as to whether the 
mind is principle or ether, they have conflicting views and are often 
evasive.” This is because they find it hard to reconcile their dualism 
with the traditional conception of the passions as the nature respond- 
ing to stimulation; there is no sign that they see any inherent difficulty 
in supposing that the mind is ether, and Chu Hsi several times says 
that it 15. T Europeans who make an absolute distinction between mind 
and body do so on the grounds that although thoughts, emotions and 
desires continually change and have a beginning and end in time, they 
lack other characteristics of matter such as mass and extension in 
space. But the Neo-Confucians do not share the assumptions on 
which this description is based. For them mass is not a necessary 
characteristic of ether but a proof of its impurity; "form" 1s character- 
ized by limits in time as well as in space, while principle is necessarily 
unchanging. 

Approaching the question from another point of view, the con- 
cept of matter depends primarily on-sight and touch, that of ch'i on 
smell and internal bodily sensations. According to the modern 
Western view, we perceive the same material things in different ways 
through the external senses, and similarly perceive what goes on in 
our material bodies through internal senses (for example, the kin- 
aesthetic sensation of lifting an arm). The great distinction, for 
Western dualists, is between mental activities and bodily movements, 
although it is sometimes hard for them to draw the dividing line in 
practice (for example, between willing as an exertion of the mind, 
and kinaesthetic sensations of incipient muscular movements). ‘The 
Neo-Confucian assumption is rather that through different senses we 
perceive entities substantial in varying degrees; the dividing line made 
by dualists is between unchanging principle on the one hand, and on 
the other the changing mind and such entities as smells, which are 
hardly more substantial, (Traces of the idea that sounds, smells, and 
tastes are entities less material than the things we see and touch 
remain embedded in the English language also; we do not speak of 
“sights” and “touches” in the same way.) The Neo-Confucians are 
quite willing to ascribe form to some mental entities, as we have seen 
them doing with smells and sounds. Thus the “flood-like ether” 
(hao-jan chih ch'i Fe PR = Ж) of Mencius, the moral energy, 
* pp.51-3, 62-5 t p.65 
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thought of as a fund of pure ether, which is accumulated by consistent 
right action, is said to have concrete form (hsing-i'i JW, “form and 
body"). Purpose or will (chih A)? is also said to have “form and 
image" (hsing-hsiang FÊ YA), a vaguer term which tends to be used 
when form is being attributed to something rather insubstantial,!5 

"As for the 'flood-like ether', to call it ether implies that there is a 
thing which to some extent has conazete form. Similarly purpose 
definitely has ‘form and image’, although it is imperceptible [literally 
"what trace is there?"]." (YS, 164/11) 

Since principle is the same in all, all differences between men are 
differences in the constitution of their ether; and the style, manner, 
air, by which the temperament of any human type is revealed are the 
outward signs of the ether (ch'i-hsiang SK $$). 

“Q. Is not carelessness in speech due to the ether being unsettled? 

"A. This requires training. If we train ourselves until careful 
speech comes naturally, the ether of which we are constituted is 
changed. To study until this change has been effected is to achieve 
something. Man is nothing but a product of training. Consider the 
differences in manner (ch'i-hsiang) between a scholar, a general and 
a hereditary noble. They cannot have been like this from birth; it is 
simply due to training." (YS, 211/8-10) 

The manner in which things interact, at every level from the “two 
ethers" down to the "innumerable things" which are perpetually 
assembling out of the ether and dispersing into it, is explained by 
means of the two terms kan EX "act on, excite" and ying i “answer, 
respond". The natural English equivalents are "stimulation" and 
"response". These concepts occupy much the same place in Sung 
philosophy as causation in the West. If it is assumed that things 
consist of inert matter, it is natural to think in terms of "effects" 
which passively allow themselves to be pushed by "causes". But if 
inert matter is only the essentially active ether in an impure state, this 
kind of action will only be of minor importance: in the purer ether, 
when A acts on B, B will not only be moved by it, but will respond 
actively. Yi-ch'uan says: 

"Within heaven and earth there is nothing but stimulation and 
and response. What else is there?" 

(Y5, 168/14, cf. Ming-tao WS, 12/15B/2) 

“To stimulate is to move; if there is stimulation there must be 
* p.61 
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response. Whatever moves stimulates, and what is stimulated must 
respond. That to which it responds again stimulates it, and when 
stimulated it again responds, so that the process is endless." 

(YC, 3/4A/2-4) 

The Yin ether responds to the Yang and in turn stimulates it, so 
that throughout heaven and earth there is a perpetual alternation of 
expansion and contraction, movement and stillness, light and dark- 
ness, heat and cold. 

“Тһе looper caterpillar moves by first contracting and then stretch- 
ing; for without contracting it could not stretch, and it is only after 
stretching that it can contract. In the caterpillar one can see the 
principles of stimulation and response." (YC, 3/4A/5-6)!* 

Chu Hsi distinguishes between external and internal stimulation, 
the latter (movement and stillness, going and coming, speech and 
silence) referring to the interaction of Yin and Yang within the body: 

“О. Is all stimulation internal? 

"A. Certainly there are things which are stimulated from within; 
but in addition there is certainly stimulation from outside. Examples 
of the former are the alternations of movement and stillness, going 
and coming; these are merely due to mutual stimulation of successive 
states of the same thing. When a man finishes speaking he must be 
silent, and when his silence ends he must speak; and this is internal 
stimulation. But if another man calls to one from outsidé, this can 
only be called external stimulation." !* 

These terms, which are already found in the appendices of the 
Book of Changes," are combined with a more recent pair, (i #8 
“substance” and yung Fj “function”. These, together with Astang ЖН 
"quality", had long been used by the Buddhists; they had been 
current in Confucianism and Taoism since the Chin dynasty (A.D. 
265—419),?? but even in the Sung it was still possible for Ch'ao 
Yüech-chih to criticize their use as Buddhist.*! The word t'r (literally 
"body'') has a wide range of meanings, but it resembles the English 
word “substance” in being used both for a solid body and also, as in 
this pair of terms, for what is assumed to underlie the changing 
surface of a thing. Chang Tsai says: 

“That which has never been absent [that is, through all transforma- 
tions] is what is meant by substance," 

The yung of a thing is its activity, its response when stimulated. 
The use of this term (literally “‘use’’) is a reminder that, as we have 
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already observed in connexion with the principles of things,* 
natural objects are assumed to serve ends like man-made objects, an 
assumption shared by the West until the development of science with 
its suspicion of final causes. According to Chu Hsi's disciple Ch‘én 
Ch'un: 

“That which is one whole within is the substance; its response when 
stimulated is the function." 23 e 

According to the thirteenth-century list of definitions Hsing-li 
tzü-hrün: 

"When something is still, that which is united in its original state, 
with everything there is included in it,?* is what is meant by 'sub- 
stance’. 

“Once it moves, the varying response which appears according 
to circumstances, is what is meant by ‘function’, ” 3 

Chu Hsi says: 

"That water flows or stops or is stirred into waves is its function. 
The substratum [literally ‘bone’] of the water, which may flow, stop, 
or be stirred up, is its substance. The body is substance, eyesight, 
hearing, and the movement of hand and foot are functions. The hand 
is substance, the fingers moving and lifting is function." 

The other term used by the Buddhists, Asiang “quality”, was not 
used by Confucianism, Although it is difficult, when discussing Sung 
philosoph} in English, to avoid speaking of properties or qualities or 
characteristics or states, these words have no equivalents in Neo- 
Confucian terminology. Concrete things have form (the typical forms 
being square and round), the five colours, the five sounds, the five 
tastes, and the five smells, and all these can be summed up by saying 
that things have "form and colour" (ising së JE Œ). But of course 
this phrase cannot be transferred to such entities as the Way, which 
are “without form and colour”. The awkwardness with which Neo- 
Confucians deal with terms which cannot be said to indicate either 
substances or functions is well illustrated by Yi-ch'uan's observations 
on "equilibium" (chung FB), literally "middle" (not leaning to one 
side), the state of the nature when it is not stimulated from outside.T 
His disciple Lii Ta-lin had claimed that “Equilibrium is the nature”, 
to which Yi-ch'uan replies: 

“To say that equilibrium is the nature is altogether unsatisfactory. 
‘Equilibrium’ is [a term] by which we describe the ‘body and parts’ 
* p.18 T p.51f 
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(t'i-tuan WO EE)" of the nature," He adds in a note: “Not that the 
nature can be said to have a ‘body and parts’; we are speaking meta- 
phorically [literally 'borrowing this to explain that']", and then con- 
tinues: "If we call heaven round and earth square, have we the right 
to say that roundness is heaven and squareness is earth?" 
(YCWC, 5/10A/12f) 
The separate classification, of qualities in European and Indian 
philosophy is no doubt connected with the existence of the adjective 
аз а separate part of speech in Indo-European languages. In Chinese 
there is no formal difference between verb and adjective, although 
there are clear differences between on the one hand the verb and 
adjective (linked as predicate to nouns by simple juxtaposition, 
negated by pu AS) and on the other the noun (generally linked as 
predicate to other nouns by a copula yeh Œ., shih JÈ, negated by 
fei 3E, pu shih Ax JL). In Indo-European languages the existence of 
the adjective invites us to distinguish a separate class of qualities, 
and also to assimilate under this heading very dissimilar ways of 
talking about things. (Thus since we can say “birds are oviparous” for 
"birds lay eggs", we are tempted to think of "oviparousness" as a 
quality inhering in birds as “redness” is conceived to inhere in apples.) 
On the other hand the Chinese language discourages those who think 
in it from distinguishing any special class of qualities. The difference 
between noun and verb corresponds more or less with that*lrawn by 
Sung scholars between “solid words" (skih-tsî WE F) and "void 
words" (Asü-tzü ME F), and it is reflected in the difference between 
substance and function, as well as in the distinctions made in Chinese 
between different senses of such English words as "thing" and 
“change”, between wu $y (object) and shih HÈ (affair, activity), 
between hua {E (transformation of an object into something else) 
апа меп ЖЕ (change from movement to rest, from spring to summer, 
from good government to bad). But the Sung philosophers are aware 
of adjectives merely as a troublesome class of "void words" which do 
not indicate functions. When Chu Hsi is faced with Yi-ch'uan's 
difficulty over chung, "equilibrium", he says: 
"Chung is a void word, while if is a solid word. 
The Ch'éng brothers accept current views of the ether without 
adding much of their own; and in this exposition it has often been 
convenient to quote other writers who express the same views more 
directly. There is, however, one point on which Yi-ch'uan holds strong 
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personal opinions; he insists that the alternation of Yang and Yin is 
not simply the expansion and contraction of persisting ether, but 
that there is a continuous generation of new and annihilation of old 
ether. This is illustrated by the way we breathe, for it is assumed that 
what we breathe out is produced from the “primary ether” (chén-yiian 
chih ch't 3 Jt Z $) within the body, and that the air we breathe in 
merely nourishes it without becoming part of it. ‘This is interesting as 
a reminder that the ether ts still in the first place air and breath, and 
that its contraction and expansion are seen after the analogy of 
breathing in and out. 

“The primary ether is the source from which ether is produced: it 
is not mixed with ether from outside, but merely nourished by it. It 
is like the case of a fish in water; the life of the fish is not made by 
water, it is only that it cannot live unless it is nourished by the water, 
Men live in the ether of heaven and earth exactly as fish live in water. 
As for eating and drinking, both are ways of nourishing ourselves with 
external ether. Breathing in and out are nothing but the mechanism 
of the body opening and closing. What is breathed out is not the ether 
which is breathed in. But the primary ether can of itself produce 
ether, The entering ether is simply drawn in at the time when the body 
closes; it is not needed to assist the primary ether." (YS, 183/4—7) 

"To say that the retracted ether is again required as the material of 
the extenfling ether is a complete misunderstanding of the trans- 
formations of heaven and earth. The transformations of heaven 
and earth are an unending process of spontaneous production. Why 
should creation depend on perished forms and retracted ether? To 
take an example near at hand in one’s own body, the opening and 
closing, going and coming of the ether can be seen in breathing. What 
is breathed out does not necessarily depend on what is breathed in; 
ether is produced spontaneously. The ether of man is produced from 
the primary ether; the ether of heaven is also produced spontaneously 
by an unending process." (YS, 164/13-165/1) 

"With regard to the tides, when the sun comes out the water dries 
ир, зо that the tide withdraws; the water which has dried up no longer 
exists, When the moon comes out the tide-water is produced; but it is 
not the water which has dried up which makes the tide. This is the 
ending and beginning, opening and closing of the ether; it is what the 
Book of Changes means by "The alternation of opening and closing is 
called mutation’.” (YS, 180/10f)* 
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4. HSING (NATURE) 


There is one speculative problem which has always fascinated 
Chinese writers, even those who otherwise show little interest in 
philosophy. This is the problem of human nature; one is sometimes 
inclined to wonder whether there is anyone who has not left, some- 
where in his collected works, an essay comparing the opinions of 
Mencius (fourth century B.C.) that it is good, of Hsiin-tza (third 
century B.C.) that it is bad, and of Yang Hsiung (52 B.C.-A.D. 18) 
that it is a mixture of good and bad. The final victory of the Mencian 
view during the Sung dynasty was due to the influence of Chu Hsi, 
whose solution was borrowed from Yi-ch'uan. 

Confucians are moralists before everything else, and the question 
behind their discussions of human nature is always "Why ought I to 
do what I do not want to do?" The answer they would like to give 15 
"because ultimately I do want to, because wanting otherwise comes 
from a misunderstanding of my true nature", But this conflicts with 
common experience, which forces us to admit that evil as well as good 
inclinatians are natural, present in us from birth and independent of 
outside influence. It is the tension between the need to justify moral- 
ity, and the evidence of experience, which generates the greatest 
problem of Confucian philosophy. Unlike some other Chinese 
problems, it is not at all foreign to us; in one form or another it is 
common to all naturalistic moralities in the West also. For Christians, 
of course, the problem is different; the authority for morality is God, 
and the revolt of our natural inclinations against God's will is evidence 
that our nature is corrupt, and that we can will good only by divine 
grace. But for Confucians, as for Western humanists, the issue is not 
so much between good and evil as between good and morally neutral 
or mixed. The idea that man’s nature is evil occurred to Hsiin-tzii at a 
time when China had been laid waste by seemingly endless war, just 
as It occurs to many non-Christians in the twentieth century; but for 
most Confucians this doctrine is not simply mistaken, it is morally 
· dangerous. In the last resort there can be no reason for a Confucian 
to act against the grain of his nature, 
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During the previous thousand years, although there had been a 
few followers of Mencius and Hsün-tzü,! it had been usual to accept 
one of several intermediate positions, which were distinguished with 
a subtlety and precision unusual in Confucian philosophy: 

(a) The nature is a mixture of good and bad, either of which can be 
developed at the expense of the other—the theory of Yang Hsiung.* 
(b) The nature is different irsdifferent individuals; the quality of the 
naturally good can be developed by education, and the naturally bad can 
be restrained by fear of punishment, but neither can be altered funda- 
mentally. Wang Ch'ung (A.D. 27—c. 100) held that men differ in nature 
as in size and complexion.* Hsün Yüeh (A.D. 148-209) and Han Yü 
(768-824) claimed that there are three grades of human nature, good, 
intermediate and bad, of which only the second is capably of change.* 
(c) The nature is neither good nor bad—a theory which is found in 
at least two forms: 

(i) It is neutral, as capable of a bad as of a good development—the 
view of Kao-tzü (fourth century B.C.) attacked by Mencius. 

(ii) To do good is in accordance with the nature, to do evil goes 
against it; but the nature itself cannot be called good.* 

According to Tung Chung-shu (second century B.C.) good is like 
the rice and the nature like the rice-shoots; ““The nature has the 
elements of good but cannot be considered good." A similar view 
was common in the early Sung; its exposition by Hu Hufig (twelfth 
century A.D.) shows how nearly it can approach to the Mencian view: 

“The nature ts the innermost mystery of heaven and earth and the 
spirits; good is inadequate to describe it, let alone evil. 

“Q. What do you mean? 

“A. I was told by my late father [Hu An-kuo] ‘What gives Mencius 
a unique position among scholars is his knowledge of the nature’. 
When I asked what he meant, he replied: "The assertion of Mencius 
that the nature is good is an exclamation of admiration; he was not 
using "good" as the opposite of "evil" '."* 

During the early Sung the authority of Mencius was still a matter 
of controversy,’ and most of the prominent scholars rejected his view 
of human nature. Of the scholars outside the Neo-Confucian move- 
ment, Ssü-ma Kuang defends the theory of Yang Hsiung (a) and Li 
Kou that of Han Yü (b),* while Wang An-shih seems to regard the 
nature as neutral (c)(1): 

* p.134f 
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“The nature produces the passions. After there are passions good and 
evil take shape, but the nature cannot be described as good or evil.’ 

But there are also passages in which he comes nearer to the opinion 
that it is a mixture of good and evil." According to Su Shih the Way 
and the nature (which he declares to be related as sound is related to 
hearing) cannot be called good although to follow them is good (c) (ii): 

“Good is putting the nature into effeet. Mencius was unable to see 
the nature, only seeing its effects." !! 

Finally Ou-yang Hsiu repudiates the entire problem as an abstrac- 
tion with which the sages did not concern themselves.!* 

The doctrine of the goodness of human nature has been Confucian 
orthodoxy for so long that it is somewhat surprising to find that in the 
eleventh century Yi-ch'uan's advocacy of it was quite exceptional, 
even among those later classed as Neo-Confucians. Chou Tun-yi 
regarded the nature as a mixture of good and bad (а):43 

Al M) xx. 3E UR dm So PH IEA “There is hard that is 
good and hard that is bad; the same ts true of the soft. Stop at their 
mean." (The second part of a section, covered by the second word in 
the heading, "nature".) 

t K Wg ES Bod] B x "The nature is hard and soft, 
good and bad. All that matters is the mean.™!* Explaining this, he 
says: “The good hardness is to be dutiful, honest, resolute, heroic, 
firm; the bad is to be violent, narrow, arrogant. The good softness is 
pity, obedience, gentleness; the bad is weakness, hesitancy, cunning 
.. » Therefore the sages established education, so that the people 
themselves change what is bad in them, themselves reach and stop at 
the mean.” 

In accordance with this view, Chou Tun-yi more than once speaks 
of good and evil as originating together: 

“When the five natures [of the five elements] were stimulated and 
moved, good and bad were separated and the innumerable activities 
began.” 

“Integrity [the state before stimulation] is non-action. The begin- 
nings of movement (chi $$) are good and bad," ™ 

Both of the thinkers most closely associated with Yi-ch'uan, his 
brother and Chang Tsai, supported the last of the intermediate 
positions (c)(ii). Ming-tao's discussion of human nature will be con- 
sidered in its place.* Commenting on a passage in the Great Appendix, 
* pp.131-6 
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“What succeeds it [the Way] is goodness; that which completes it is 
the nature,"!5 Chang Tsai says: 

"Before the nature is complete, there are good and bad mixed. 
Hence by resolutely continuing in goodness, one becomes [wholly] 
good. When evil has been entirely removed, the result is that good 
disappears with it. Therefore the text ceases to refer to ‘goodness’ and 
says “That which completes jy is the nature’.”""" 

Even among the disciples of the Ch'éngs we find Hsieh Liang-tso 
saying: 

"It is not that the nature is incapable of evil; but evil does not 
come from the nature in its perfection.” 

The word hsing #¢ “nature” is phonetically related to sheng Æ, 
and is represented by the same character with the addition of the 
heart radical. The word shéng functions in different contexts as a 
transitive verb, an intransitive verb, or an adjective: 

Transitive verb: “give birth to” (child), “grow” (hair, boils). 

Intransitive verb: “be born" “be grown” (also “live”, opposite 

ssi Je, “‘die’’) 

Adjective: “raw” (food), opposite shou Sk '"cooked"—as it 1s 

when born or grown, before being influenced from outside, 
Compare hsing: 
Noun: “nature” ... What is in us from birth, before being in- 
fluenced from outside. . 

Yi-ch'uan uses three ancient definitions of Asing derived from 
Mencius and the Doctrine of the Mean: 

(a) E f Z ЁН HE “The decree of heaven is what is meant by 
nature." (Doctrine of the Mean)!* 'To say that something is decreed 
by heaven is to say that human effort cannot alter it; so our nature is 
what we cannot help being.* 

(b) Æ zc BH 4€ "Inborn (shémg) is what is meant by nature." 
(Kao-tzü)'? The nature is what is in us from birth in contrast to 
what is learned. Legge, the great nineteenth-century translator of the 
Classics, translates "Life is what is called nature", on the authority 
of Chu Hsi's comment: 

' Shéng indicates that by which men and animals have knowledge 
and movement," 

But Chu Hsi does not mean that shéng is the source of life; he із 
merely giving knowledge and movement as examples of activities 


* p.23 
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which do not need to be learned. This is clear from his answer to a 
question on the same passage: 

"Kao-tzü only says that what goes back to birth is nature—for 
example, that the hands and feet move, that the eye looks and the ear 
listens, and that the mind has knowledge.” 20 

(c) K T z E TE Д ax if ES X "What everyone speaks of as 
‘nature’ is simply Au.” (Mencius)?! Ku {primarily “old’’) is what lies 
behind something, usually its reason or cause. Yi-ch'uan assumes, 
although this is open to question, that Mencius accepts the equiva- 
lence, and explains ku as meaning "what something is like fundamen- 
апу”? Ж u Jk (E). ** 

It is perhaps necessary to insist that Asing is definitely a noun 
meaning “nature” and not an adjective meaning “natural”, Chu Hsi 
was to some extent aware of the danger of hypostasizing the nature: 

“The nature is only ‘how we should be’ (4 B Jk 4 d0 JE Ж), 
it is only principle; it is not that there is some thing," ® 

But the general tendency of the Neo-Confucians, which Chu Hsi 
himself does not altogether escape, is to think of the nature as a 
substance present inside man from his birth, which is responsible for 
all that is not due to external influence. To say that anything is 
"nature" implies that it is part of this substance: activities which we 
should call "natural" but which are not part of it are merely said to 
be derived’ from the nature: 

"These five norms are nature." (YS, 115/27) 
but 
"Do joy and anger come from the nature?" (YS, 226/3) 

Yi-ch'uan's dualism of /j and ch'i gives him a new approach to the 
problem of the nature. Man, like everything else, is composed of 
ether and follows or should follow principle. He is inwardly aware of 
principle as the “five norms” (row ch'ang Tt. Fk benevolence, duty, 
propriety, wisdom and good faith) which are present inside him from 
birth without having to be learned. But he also possesses from birth 
an endowment of ether, which accounts for his innate personal 
characteristics and which may be pure or impure; and his capacity to 
follow principle, his moral stuff (ts‘ai =F, generally translated “talent”: 
related to ts‘at $f ‘‘timber'’) depends on its degree of purity, By moral 
training he gradually refines the ether, so that it becomes easier to 
follow principle.** Since both the moral norms and the endowment 
of ether are in us from birth, the term "nature" has been applied 
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indiscriminately to the two of them.** "The decree of heaven is what 
is meant by nature" refers to the former, the nature proper, which is of 
course good. But “Inborn is what is meant by nature", as well as the 
statement of Confucius that we are not the same but near to each 
other by nature, ® evidently refer to the ether, which may be either 
good or bad. In this way Yi-ch'uan is able to account for any statement 
by an author he respects whieh conflicts with the Mencian view of 
human nature. This is the theory of human nature which Chu Hsi 
later made orthodox, making no addition except to distinguish the 
endowment of ether from the nature proper by the name ch'r-chth 
chih hsing (3& 9j. zz. 4) borrowed from Chang Tsai.** 

“Q. Is there any difference between ‘Inborn is what is meant by 
nature', and "The decree of heaven is what is meant by nature'? 

“A. The word ‘nature’ is not to be explained always in the same 
way. In the former passage it only means [the ether] with which we 
are endowed, while “The decree of heaven is what is meant by nature’ 
refers to the principles of the nature. When people say that someone's 
‘heaven-decreed nature’ is soft and lax, or hard and energetic, it is 
his endowment that is meant; for in common speech any quality that 
goes back to birth is ascribed to heaven, As for the principles of the 
nature, they are entirely good. What is called heaven is the self- 
dependent (tzi-jan) principle." (YS, 343/1—3) 

“Q. ‘By nature we are near to each other, by practice we draw 
apart.'55 The nature is one; why does he only say ‘near to each 
other’? 

“A, This merely refers to the ‘nature’ of the term ‘nature and 
constitution’, as in such common phrases as ‘energetic by nature’, 
‘lax by nature’. How can laxity and energy belong to the nature? This 
is to use ‘nature’ as in ‘Inborn is what is meant by nature’... When- 
ever the nature is mentioned, it is necessary to consider what the 
speaker is aiming at. Thus the human nature which is said to be good 
is the root of the nature; while ‘Inborn is what is meant by nature’ 
applies to the endowment.” (YS, 229/2-7) 

“О. If at bottom human nature is enlightened, why is there 
delusion? 

“A. This point needs to be understood. Mencius is right in saying 
that human nature is good. Even such men as Hsün-tzü and Yang 
Hsiung were ignorant of the nature; what makes Mencius unique 
among scholars is his understanding of it. The nature is devoid of 
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evil; it is to the talent that evil belongs. ‘The nature is principle, and 
principle is the same from Yao and Shun [two ancient sages] to the 
man in the street. The talent is an endowment from the ether, and 
in the ether there is both pure and impure. Those endowed with the 
pure ether become worthy, those endowed with the impure ether 
become foolish." (YS, 226/7-11) 

“Q. Does the talent come from theether? 

“A. If the ether is pure, the talent is good, if impure it is bad. Those 
who are endowed from birth with completely pure ether become 
sages, those with completely impure ether become fools. The men 
whom Han Yü wrote of and Kung-tu-tzü asked about? are examples 
of this. But this applies only to the sages who know good from birth. 
As for those who know it by learning, all may arrive at good and return 
to the roots of the nature, whether their ether is pure or impure. 
‘Yao and Shun had it by nature’ refers to knowledge from birth; 
‘T'ang and Wu recovered it’ to knowledge by learning.*$ When 
Confucius says that ‘the highest wisdom and the lowest folly do not 
change',? he does not mean that change is impossible [literally ‘there 
is not a principle that they do not change’). There are only two reasons 
why they do not change—self-injury and self-abandonment. 

"Q. What is the talent like? 

^A. It is like timber. To pursue the analogy, whether wood is 
crooked or straight is its ‘nature’; whether it is suitable for making a 
wheel or shaft, a beam, a rafter, is its ‘talent’, Nowadays when people 
say ‘talented’ they refer to excellence of talent. The talent is a man's 
resources [of character]; if he cultivates it in accordance with the 
nature, even a completely evil man is capable of becoming good. 

"Q. What is the nature like? 

"A. The nature is principle; it is this that is meant by li-hsing 
('principle-nature").?? 'The principles of the world, if we trace them 
back to their source, always prove to be good. Before joy and anger, 
sorrow and pleasure are emitted, where is evil? If they are emitted in 
due order, in no circumstances shall we do evil." (YS, 318/3-9)31 

By approaching the old problem of the goodness of human nature 
from an entirely new point of view, that of the distinction between 
principle and ether, Yi-ch'uan was thus able to find a solution which 
has satisfied most Confucians for the last seven hundred years. But he 
achieved this at the cost of introducing a new difficulty. Yi-ch'uan 
took over without revision the accepted doctrine that the passions are 
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the response of the nature to outside stimulation. But if the passions 
are not different in kind from the nature, must we infer that they also 
are principle? Would it not be more plausible to regard them as dis- 
turbances of the ether? It is clear that Yi-ch'uan's dualism does not 
agree with the traditional psychology as well as did the monism of 
Chou Tun-yi and Chang Tsai, for whom the universe and the mind 
have a common generative source out of which the ether emerges. 
This is well illustrated by a saying of the twelfth-century monist 
Hu Hung: 

"Water has a source, that is why there is no limit to its flow; a tree 
has a root, that is why there is no limit to its growth; the ether has the 
nature, that is why its revolutions are unending.” ** 

The traditional account of the passions (ch'ing TM) was based on 
the Doctrine of the Mean: 

“Before joy, anger, sorrow and pleasure are emitted, there is said to 
be equilibrium; when they are all emitted in due order, there is said to 
be harmony. Equilibrium is the great root of the world; harmony is 
the universal way of the world.''?? 

The nature is originally in equilibrium; when acted on by outside 
things it emits the passions (of which joy in and anger against things, 
sorrow and pleasure, are taken as representative), which should be in 
harmony with the external situation. The nature is the substance, the 
passions are the function;?* the relation between them is that of the 
water and the waves. 

The word we have translated "equilibrium" is chung rp, literally 
"middle", Yi-ch'uan explains it as meaning "in the middle" or "not 
leaning to one side": 

"Equilibrium is simply not leaning to one side; if it leans it is not 
in equilibrium." (YS, 177/13) 

“0. Do ‘the way of the mean (chumg)' and ‘Before joy, anger, 
sorrow and pleasure are emitted there is said to be equilibrium 
(chung)' refer to the same thing? 

"A. No. In the latter case it means ‘in the middle’. The word ts 
the same but its use is different. 

“Q. Before joy, anger, sorrow and pleasure are emitted, may one 
seek for equilibrium? 

“A. No, Thinking in order to seek for it before they are emitted is 
none the less thinking; and when you think, [passion] is already 
emitted, [Note by the disciple Liu An-chieh: “Thought is of the same 
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kind as joy, anger, sorrow and pleasure’.] As soon as it is emitted, 
there is said to be harmony; one cannot call it equilibrium.” 
(YS, 222/4—6) 

Ming-tao says: 

"'Equilibrium is the great root of the world'—the straight if 
running vertically up and down through heaven and earth." 

. (YS, 145/5) 

Yi-ch'uan is careful to insist that chung is a characteristic of the 
nature, not the nature itself, although the absence of any terminology 
to describe qualities or states compels him to go a long way round to 
make this point. His disciple Lii Ta-lin had assumed that chung 
meant simply "the middle", and had declared that “The middle is the 
nature", and that "The middle is where the Way comes from". 

"To say that ‘chung is the nature’ is altogether unsatisfactory. 
Chung is [the term] by which we describe the ‘body and parts’ 
('i-tuan)* of the nature. [He adds a note: "Not that the nature can 
be said to have a “body and parts" '; we are speaking metaphorically.] 
If we call heaven round and earth square, does that mean that we can 
say that roundness is heaven and squareness is earth? Since square- 
ness and roundness cannot be called heaven and earth, the innumer- 
able things decidedly do not come from squareness and roundness; 
and since chung cannot be called the nature, how can one say that the 
Way comes from chung? For the meaning of the term chung is derived 
from going too far and not going far enough... . Not leaning to one 
side is what is meant by chung. The Way is always chung; hence chung 
is used to describe the Way, but if you say that the Way comes from 
chung, does that mean that you can say that since heaven is round and 
earth square it is from roundness and squareness that heaven and 
earth come?" (YCWC, 5/10A/12-10B/6) 

The passions are the activity of the nature when it is stimulated, 
related to it as the waves are related to the water: 

It is the nature which is the root: the passions are movements of 
the nature. How can the passions ever be bad?" (YS, 34/ 107) 

“Q. Do joy and anger come from the nature? 

"A. Certainly, As soon as there is life and consciousness there is 
the nature; when there is the nature there are the passions. Without 
the nature how could there be passions? 

“Q. What of the view that joy and anger come from outside? 

* p.43, n.27 
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“A. They do not come from outside; when stimulated from outside 
they are emitted from within. 

"Q. Does the nature have joy and anger as water has waves? 

"A. Yes. To be transparent, and level and still like a mirror, is the 
nature of water. When it meets with pebbles, or the ground is uneven, 
it may overflow; when the wind moves over it, it may be stirred into 
waves, But how can this be the nature of the water? Within human 
nature there are only the 'four beginnings' [benevolence, duty, 
propriety, wisdom]; how can all the evil men do be in it? But without 
the water, how could there be waves? Without the nature, how could 
there be passions?" (YS, 226/3-6) 

If the passions are simply movements of the nature, it would seem 
that they must share the goodness of the nature. But even in the two 
passages just given, there are contradictory views on this point; and 
Yi-ch'uan does not seem to have made up his mind as to whether the 
passions are essentially good or whether they can be either good or 
bad.?* Further, it is not easy to see how this view of the passions is to 
be reconciled with the claim that the nature is principle. Are we to 
conceive joy and anger as the principles which our ether follows when 
we are joyful and when we are angry? Yi-ch'uan does not commit 
himself on this point.?* 

With one exception, the five "norms" which compose the nature 
all have corresponding passions. The principle of benevolence is 
visible in the feeling of "sympathy and distress" at another's suffering; 
of duty, through “shame and dislike” for a wrong action; of propriety, 
through “deference and humility” before other people; of wisdom, 
through "approving and disapproving” of right and wrong. These 
four passions are described by Mencius?* as the "four beginnings" 
(iuan Ù, “first appearing point"; the original form of the character, 
i, is traditionally said to represent a sprouting plant). By this he 
meant that it is from these that the four virtues develop; for example, 
the sympathy and distress which all men feel spontaneously on seeing 
a child fall into a well is the shoot from which benevolence can grow. 
Mencius did not ask the question whether benevolence is the altruistic 
principle or the feeling of good will, whether it is a normative or a 
psychological term. Yi-ch‘uan on the other hand sees the distinction 
clearly, and insists that while benevolence is the principle that others 
should be treated as one with the self and belongs to the nature, 
“sympathy and distress” are to be classed among the passions. (It is 

53 


TWO CHINESE PHILOSOPHERS 


curious that in spite of this he sometimes uses the term "four begin- 
nings” of the norms themselves as in the last passage quoted.) 

“If there is benevolence of course there is unity [with others]; it is 
unity which characterizes benevolence.* On the other hand sym- 
pathetic distress belongs to love; it is passion, not nature. Considera- 
tion for others is the gate by which we enter benevolence, but is not 
benevolence. By means of the feeling of distress we know of the 
existence of benevolence.” (YS, 185 /12f) 

Chu Hsi comments: 

"Master Ch'éng says: 'By means of the feeling of distress we know 
of the existence of benevolence’. This explanation is precise and to the 
point. He does not say that distress is benevolence, nor that it has 
nothing to do with finding benevolence. His explanation of benevo- 
lence may be illustrated by the first shoots of a tree. By means of the 
shoots one can tell that there is a root underneath; but one does not 
say either that they are the root or that they have nothing to do with 
finding the root.''3* 

Thus the fuam of benevolence is the beginning from which we 
proceed to discover it in the nature, not (as it was for Mencius) the 
beginning from which it develops. In his comment on the original 
passage in Mencius™ Chu Hsi says: 

"Tuan means 'thread-end'. When the passions are emitted we can 
see from ‘them what the nature is like fundamentally—like having a 
thing inside and thread-ends visible outside.” 

There is no passion corresponding to the last of the five norms, 
hsin ({% “good faith"), Hsin as an adjective means “trustworthy, 
true", as a transitive verb, "to trust in, believe"; as a noun it is 
ambiguous, either "truth" or "belief". Applied to the fifth norm, 
hsin originally had the former sense, "truth", “trustworthiness”, the 
keeping of promises to others; but for Yi-ch'uan the two senses are 
entangled, the word also implying "belief" in principle. He argues 
that there is no passion corresponding to Asin because as long as we 
have a principle inside us there is no belief in it; it is only when we 
doubt one alternative that we come to believe in the other. In the 
same way, as long as I take it for granted that I am facing East there 
is no consciousness of believing that "that is East"; it is only when 
doubt arises that I come to disbelieve it and to believe that “that is 
West”. In the following passages the ambiguity in the word Asin makes 
* p.97 
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translation difficult; the argument comes out most clearly if it is 
translated consistently by "belief", "believe", "believed", the words 
"truth" and "true" being added in brackets where the ambiguity 15 
especially obtrusive: 

“Q. Why do not the ‘four beginnings’ include belief? 

"A. Within the nature there are only the ‘four beginnings’, there is 
no belief. It is because there isglisbelief that there is the word ‘belief’. 
For example, when East is plainly East and West is plainly West, 
what need is there of the word ‘belief’? It is only because there is dis- 
belief that there is the word 'belief'." (YS, 205/2f) 

“OQ. After the student can see this principle (tao-Ir), will his vision 
of it be clearer when he genuinely believes in it and earnestly acts on it? 

“A. There is more than one kind of seeing; but if you really see 
something, even belief is unnecessary. 

“Q. When we see the principles, does not everything fall into place? 

“A, Yes. Wherever there are principles East is East and West is 
West; what need is there of belief? Whenever we speak of belief, it is 
only because one alternative is disbelieved (untrue) that we see that 
the other is believed (true). That Mencius does not mention belief 
among the ‘four beginnings’ is also evidence of this.” (YS, 323/2-4) 

“Only the other four [norms] have ‘beginnings’, while belief has 
none. It is only when there is disbelief that there is belief. Once the 
positions of the cardinal points have been determined, orf can no 
longer speak of belief. If you think that East is West and South is 
North there is disbelief (untruth); but if East is East and West 1s 
West there is no belief (truth)." (YS, 185/13f, accepting the variant 
in 13) 

“Benevolence is disinterestedness; it is treating someone as a man. 
Duty is what should be; it is the standard for weighing heavy and light. 
Propriety is observing distinctions. Wisdom is knowing. Belief (truth) 
is ‘that there is this' (fS 21 FH Jt Af 4). The innumerable things 
all have the nature; these five norms are the nature. As for feelings 
such as sympathetic distress, they are all passions, Whatever moves is 
called a passion." A disciple's note adds: "The nature is complete in 
itself. Belief (truth) is only ‘that there is this’ ({% BAT ye); it 
becomes visible only because of previous disbelief. Therefore belief 
is not mentioned among the ‘four beginnings’.” (YS, 115/16) 

It will be observed that owing to the ambiguity of Asin, Yi-ch‘uan 
does not distinguish between the truth of a proposition and the 
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psychological fact of belief in it. This is connected with a significant 
difference between European and Chinese usage in discussing 
philosophy. Chinese thinkers have generally been very conscious of 
the difference between names and realities, largely because of the 
Confucian emphasis on the “correct use of names” (the purpose of 
which was of course moral rather than intellectual: a man must not 
be called a "king" when he is really a "tyrant"). Definitions are 
usually made according to the pattern, "Inborn is what is meant by 
nature" (ZE Z7 8H 4E), where we might be inclined to say “Nature is 
what is inborn”. On the other hand they pay very little attention to 
the difference between a word and a sentence, a term and a proposi- 
tion. The tendency is to ask not whether the way in which two terms 
are linked is true or false, but whether there is or is not a reality 
corresponding to the name. (This is no doubt connected with the 
emphasis of Chinese scholarship on the meaning of separate char- 
acters and its indifference to the grammar of the sentence.) Although 
there are words to indicate that a statement is true (jan #& “thus”, 
Shih dk "right", as well as Asin") it is more usual to refer back 
from the assertation to the fact, take it as a whole, and say "There 
is this". 

“Q. That hermits are able to know beforehand that someone is 
coming to see them—is there this?” (47 jf) 

“А. There is (7$ 27)." (YS, 215/13f) 

Thus the way to assert a principle is to say, not that it is "thus" or 
"right", but that "there is this principle" (47 JE 34). Against this 
background, one can understand why Yi-ch'uan explains Asin as 
meaning "there is this". Within the nature there are four norms: the 
fifth, Asin, is simply having the other four. As long as benevolence is 
really inside me, I am benevolent without having to ask questions or 
make statements about it. Only when doubt arises do I make state- 
ments which are Asin or not Asin. Yi-ch‘uan does not seem to be clear 
as to whether he means by this that they are true or false or that I 
believe or disbelieve them; but from this point of view the distinction 
is of little importance. 

Since each thing has its own principle, it might be supposed that 
Yi-ch'uan identifies the nature with the distinctive principle of man. 
But this is not so; the nature is principle in general, and it includes 
within it the principles of all things. 

“ “Tf you cannot look back into yourself, heaven's principle will be 
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extinguished’.*° In what is called heaven's principle, the innumerable 
principles are all complete, there has never been any deficiency.” 
(Y8, 33/107) 

The nature is therefore the same in all things; animals differ from 
men only in that the impurity of their ether is permanent, and so great 
that it prevents them from showing more than a few practically 
negligible traces of moral principle (such as the loyalty of ants to their 
ruler, and the otter's practice of sacrifice). !! 

"Dog, ox and man know what to avoid and what to approach; their 
nature is basically the same. It is only because they are confined by 
their form that animals cannot alter. The nature is like sunlight seen 
through a gap; the squareness or roundness of the gap does not 
change, yet it is the same light. It is simply that each has a different 
endowment, Therefore ‘Inborn being what is meant by nature’, Kao-tzii 
held that it is the same in all, Mencius that it is not." (XS, 342/8f) 

At first sight these claims seem to raise insoluble problems. If the 
nature consists of the five norms, how can it contain all the principles 
of things? If all principles are complete in each thing, what becomes 
of the idea that each thing has its own principle? But these problems 
arise only because one cannot deal with Chinese philosophical terms 
in English without forcing them into Indo-European categories of 
number. The Chinese language does not regularly indicate number, 
and in the case of /i, there are difficulties whenever we cannat translate 
it by "principle" (without the article) and are compelled to make a 
choice, often quite arbitrary, between “а principle" and "principles". 
In the Chinese phrase par li Ej $f (hundred li), the word li means 
"principle" in general, and by prefixing a number we do not commit 
ourselves as to whether we are dividing a unit or adding units. In the 
former case, we are entitled to divide it in any way we please, or to 
treat it as one and call it yi lj — £8 (one Ii). But in the English "hundred 
principles", the plural ending already implies that there are two or 
more separate principles, so that when we prefix a number we must 
be adding them and are only permitted one result. Similarly one is at 
liberty in Chinese to speak of the whole ether as yi ch'i — # (one 
ch'i) or to divide it into the erh ch'i Z $ (two ch'i) or wu ch'i HK 3K 
(five ch'r); in English to say that there are two ethers implies that there 
cannot be one or five. It is therefore difficult to discuss Sung phil- 
osophy in English without obscuring the fact that li and ch' are 
conceived, not as aggregates of units, but as wholes which can be 
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divided and sub-divided according to convenience. Thus Chu Hsi says: 

“It is only that this principle may be divided into four parts, and 
then into eight, and then you can go on to break it up into still 
smaller divisions.” 

“Q. Since they are only one principle, why are there also said to be 
five norms? 

"A. It is equally permissible to cal] them one principle or five 
principles. If you take them together as one, they are one; if you 
distinguish them, they are five." 

“The Yin and Yang are only the one ether. The Yin ether flowing 
out becomes the Yang, the Yang ether congealing becomes the Yin. 
It is not really that there are two distinct things.” 

"The Yin and Yang can be regarded either as one or as two.” 

"The Supreme Ultimate is nothing but the one principle. Pro- 
ceeding, it divides into the two ethers, within which what moves is the 
Yang and what is still is the Yin. Then it divides into the five ethers 
and then disperses as the innumerable things.” 399 

Principle is one; for some purposes it is convenient to divide it into 
no more than five parts, but division and sub-division can go on for as 
long as we please. Each thing and activity has its own portion, which 
proves, when "extended" (f'ur)* to be merely a part of the one 
principle. Li may be compared to a network of roads, and things to the 
counties through which they run. One can take the system as a whole, 
or distinguish five main roads, or go on making distinctions down to 
the smallest lane or footpath. The roads in different counties look 
different, but when “extended” always prove to belong to the same 
system. However, there is one point at which the analogy breaks 
down. To “extend” the roads in Sussex one has to go outside the 
county; one cannot claim that the “innumerable roads are complete" 
in Sussex. But to extend the principles one does not have to go outside 
one's own mind; so that, paradoxically, the whole of principle lies 
waiting to be discovered inside each individual. 


* pp.9-11 
NOTES 


' During the T'ang, for example, Li Ao held that the nature is good (Li Wén 
kung chi, ch.2) and Tu Mu that it is bad (Fan-ch'uan wën chi, 6/'11B-12B). 

? Fa-yen, 3/14. 

? Lun-héng, 21-25, 40-43. 

* Shé£n-chien, 5/2B—B. Han Ch'ang-li chi, 3/64—65, 

! Ch'un-ch'iu fan-lu, 10/3A-7B. 
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* Hu-tzü chih-yen, yi yi 7B/4—8. According to Chu Hsi, Yang Shih was told 
by the Buddhist Ch'ang Tsung or E the сөзде of human es 
being absolute is not the opposite of evil. Hu An-kuo learned this opinion from 
Yang Shih and concluded that to call the nature good, since it does not imply 
that it is the opposite of evil, is merely an exclamation of admiration (YL, 
101/30A-32B, cf. Kuei-shan yü-lu 4/22A/3-7). 

"Ап anthology of criticisms of Mencius, notably Ssü-ma Kuang's Doubts 
concerning Mencius, can be found in Shao-shih wén-chien hou-lu, ch.11—13. 
Even the Ch'éngs criticized Mencius on small points (YS, 231/12-14, WS, 
12/4B/10-13). 

"Wên kuo wên chéng Ssii-ma Kuang wén-chi, 72/3A-4A. Chih-chiang Li 
hsien-shéng to£fn-chi, 2/8B, 15AB. 

* Wang Lin-ch'uan chi, 7 /64—65. 

15 Wang Lin-ch'uan chi, 7/20, 53-54. 

! Su-shih. Yi-chuan, 159/13-160/6, cf. Su Tung-p'o ch'üan-chi, 2/779. 

12 Ou-yang. Yung-shu chi, 6/3—-4. 

1: Translating after the analogy of the immediately preceding quotation. But 
Chu Hsi takes it as a continuous sentence: "The nature consists only of hard, 
soft, good, bad, and the mean" (CLHC, 92/13f, 110/2). 

" CLHC, 110/1, 91/2-11, 2/4, 81/4-6. 

15 Sung, 280/2. 

I5 (7TTCS, 227/6, cf. 43/1f. 

V Shang-ts'ai yü-lu, 2/7B/6. 

15 Doctrine of the Mean, L, 383/58. 

1? Mencius, L, 396/8. 

15 YL, 59/1B/7f. 

*1 Mencius, L, 331/2. 

3: YS, 171/14, 238/1. 

"YL, 5/11B/9. 

_ "* According to Chu Hsi, when the ether is pure the principles cap penetrate 
it, when it is impure they are obstructed—as sunlight is obstructed by a roof 
(YL, 4/2B/11), or as the brightness of a pearl is visible through clear and 
invisible through dirty water (YL, 4/18A/2—5). 

95 Analects, L, 318/6. 

* The term is borrowed from Chang Tsai (CTCS, 42/12): it does not occur 
in the works of the Ch'éng brothers except once as a variant for f f = ФЕ 
(YS, 229/2n). 'This variant has superseded the original reading in many texts, 
including those of the Érh Ch'éng ch'üan-shu, Chéng yi t'amg ch'üan-shu and 
Chin-ssü lu; but there is no reason to accept it, especially since still another 
reading “EM 7 ft occurs in a reference by Chu Hsi (YL, 62/14B/11) and in a 
parallel passage (YS, 112/11). 

= The examples of men good or evil from birth given in Han Yü's Enquiry 
into the Nature (as in Note 4 above) and in Kung-tu-tzà's question to Mencius 
(Mencius, L, 401 /4—10). 

78 Mencrus, L,, 495/6f. 

1? Jnalects, L, 318/8f. 

3° A Buddhist term, cf. YS, 166/4. 

31 See also YS, 67/10f, YC, 4/11H/3-124A/4, 

22 Doctrine of the Mean, L, 384/7-385/1. 

™ This is often asserted by Chu Hsi (e.g. YL, 5/9B/7) and is implied by 
Yi-ch'uan (YCWC, 5/10A,'8). 

* See also Y5, 225/14—226/2, 318/1-3, WS, 7/2A/7? 
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™ Chu Hsi, who is also evasive on this point, occasionally seems to take such 
a view, for example: 

“The passions are only so many paths, while what goes along these paths to 
act in a certain way is the mind" (YL, 5/9A/3). 

= Mencius, L, 202-203. 

"YS, 204 / 14, 205/2, 226/5. 

9 YL, 53/11A/9-12. 

YL, 6/1B/47, CLHC, 6/10, 7/10, 9/128. 

19 Li chi, Couvreur, 2/53/1f. 

Uu YS, 199/11. а 

an Fing Yu-lan (p.326) claims that Chou Tun-yi regards the nature as good, 
in accordance with his assumption that all the major Neo-Confucian doctrines 
can be traced to the supposed founder of the movement. His evidence is the first 
section on Integrity (ch'éng) in the Tung ihu: 

"Integrity i is the root of being a sage. 

“ “Great is the originating power of Ch'ien; the innumerable things owe to it 
their beginnings' (Sung, 3/1) refers to the source of integrity. 

"When 'the way of Ch'ien changes and transforms, зо that everything has its 
correct nature and decree" (Sung, 3/5), integrity is then established. 

“Tt ts what is pure, unmixed and perfectly good" (CLHC, 74/2-11). 

But however we nter imet this obscure passage the last sentence refers not to 
the nature, nor even integrity, but to the creative power of the hexagram 
Ch'ien, representing heaven. This is clear from a passage in the Changes to 
which it alludes: 

“Great ts Ch'ten! It is strong, vigorous, in equilibrium, correct; it is pure, 
unmixed and refined." (Sung, 11/5) 

* [t has been suggested that Yi-ch'uan's theory of the nature may have been 
inspired by the distinction between a basic (Æ £& f£) and a combined nature 
(HI Ê TE) suggested in the Sürarigama-sütra (Shou-léng-yen ching, Chinese text 
35/17, translated Goddard, p.196). See Lin K'o-t'ang (p.12) and Yasui Kotaró 
(pp.635-6, 651); according to the latter the resemblance was pointed out by ‘Tai 
Chen. But the Buddhist sütra merely throws off this idea as a possibility which 
is immediately rejected. 

V Hu-tzü chih-yen, 2/2A/1. 


THE PHILOSOPHY OF CH'ÉNG YI-CH'UAN 


5. HSIN (MIND) 


ù Hsin is the ordinary word for “heart”, the Chinese having always 
located mental activities there rather than in the brain. It seems likely 
that when Mencius spoke of having an “unmoved heart” he was not 
drawing a sharp line between mental disturbances and physical 
palpitations. But by the time of the Sung dynasty ksin is used con- 
sciously in two senses, for the physical organ and for something inside 
it which controls the movements of the body and is the agent in 
knowledge. Mental activities are conceived as "functions" varying 
according to the stimulation of the underlying "substance" by outside 
things. The psychological terms used by the Sung school fall natur- 
ally into three classes: 

(a) Knowledge. Animals are aware only of what they see and hear; 
men can also perceive principles and make inferences (tut) from them; 
the sage has a direct insight into all principles without having to infer." 

(b) Passions. Joy in and anger against things, sorrow and pleasure, 
are usually taken as representative. Sometimes seven are enumerated, 
including love, hatred and desire.* a 

(c) Purpose (chth 3) and intentions (yr E). Purpose is directed 
towards a general and persisting goal (learning, the Way, becoming a 
sage), intentions towards action in particular situations. Ming-tao, 
following the definition of the most ancient Chinese dictionary, the 
Shuo-twén, says: 

“Purpose is where the mind is going” (WS, 2/2B/12)—assuming 
that the original form of the character was a combination of i> 
“mind” and ~ “go to”. 

According to an unattributed passage, 

“There is a difference between purpose and intention. The purpose 
is what persists, the intentions are motions." (WS, 3/4B/6f:) 

These three divisions correspond roughly with the knowing, 
feeling, and striving of traditional Western psychology, although 
desire, which for us belongs to striving, is included among the 
passions. However, this tripartite division is not explicitly formulated 
by the Neo-Confucians, and the only reason for making it is that in 
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practice the three kinds of mental activity tend to be discussed in 
isolation from each other. 

For the Sung philosophers the most important question concerning 
the mind is how to relate it to the nature, and they are unable to agree 
on the answer. Of all the problems which they discuss this is the one 
which to us seems most obviously artificial; for although we ourselves 
tend to think of the mind as an insubstantial thing inside the body, it 
would not occur to us to suppose that there is any “nature” distinct 
from what is "natural". But it is perhaps worth noticing that if we 
accept the approach suggested in Wittgenstein's Philosophical In- 
vestigations, and developed in Gilbert Ryle's Concept of Mind, 
"nature" and "mind" really are analogous, and we make the same 
mistake over the latter that the Chinese make over both words. We do 
tend to assume that there is an "intellect" distinct from what is 
"intelligent", and a "will" distinct from what is “voluntary”, “mind” 
being a collective name for such entities. 

How, then, are these two substances inside the body related? The 
solution of the Ch'éng brothers is that they are two different aspects 
of principle, When it is necessary to emphasize that moral principles 
are in us from birth, that they are decreed by heaven and part of us 
whether we like it or not, they are called the nature. The principles 
control the body, and from this point of view are called mind.? This 
identification of mind and principle implies that the Ch'éngs, unlike 
Chu Hsi, do not regard the mind as an organ of knowledge distinct 
from what it knows. The principles that we know are the mind, and 
they are evidently felt to control the body as directly as the plants are 
controlled by the principle that they flower in spring and fade in 
autumn. 

"Q. Are there both good and evil in the mind? 

^A. In heaven it is regarded as the decree, in a thing as its principle, 
in man as his nature, in control of the body as mind; all are really one. 
The mind is basically good; in the thoughts that it emits there is good 
and evil, but what has been emitted should be called *passion' and 
not ‘mind’.* It may be compared to water, which is only called water 
until it flows and becomes a stream moving in a definite direction, 
when it is called a 'current'." (YS, 225/14-226/2, accepting Chu 
Hsi's emendation in 226/2n) 

"Q. Are the mind, nature and heaven spoken of by Mencius only 
the one principle? 
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“A. Yes. Principle as such is called ‘heaven’; as the endowment we 
receive, ‘nature’; when present in man, ‘mind’. 

"Q. Are all [inward] operations mind? 

“A. They are intentions. 

"Q. Are intentions emitted by the mind? 

"A. There is mind before there are intentions. 

"Q. What of the statement of Mencius that the mind ‘goes out and 
comes in at no set time'?^ 

"A. At bottom the mind does not go out and come in. Mencius was 
only referring to ‘holding on to it and letting it go'.* 

"(). When a man pursues something, is it the mind that pursues it? 

"A. The mind does not go out and come in. To pursue things is 
desire," (YS, 323/5-8) 

According to Yi-ch'uan's acquaintance Ch'ao Yüch-chih, 

" Yi-ch'uan says that 'intention' (TK) is a combination of 'mind' (4[7) 
and 'sound' (1$). It is like striking a drum. The sound is not separate 
from the drum; it comes out from the drum. Intention is not separate 
from the mind; it is an emission of the mind," 

By identifying it with principle, which is necessarily changeless, 
Yi-ch'uan commits himself to holding that thoughts, passions and 
intentions do not belong to the mind, which is the substance under- 
lying them. The only kind of activity which he can ascribe to mind is 
the direct insight into principles which in the sage is immediate and 
in the ordinary man generally follows but is distinct from a process of 
thought.’ 

“The mind is one; but sometimes its substance is meant [Note: 
‘For example, “Tranquil and unmoving'’*"’| and sometimes its func- 
tion [Note: ‘For example, “When stimulated it penetrates the affairs 
of the world" "].” (YCWC, 5/12.A/8f) 

Unlike thought, insight into principle does not imply movement, 
since the principle of a thing is already inside the mind: 

“When he its “tranquil and unmoving', the innumerable things are 
already complete within, as thick as a forest. When he is ‘stimulated 
and penetrates’, the stimulation is merely from within; it is not that 
a thing has been brought from outside to stimulate him here.” 

(YS, 171/2) 

** *It is tranquil and unmoving: but when stimulated it penetrates.' 
Heaven's principles are present complete, none has ever been lacking; 
* p.15 
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they are not preserved because of the wisdom of a man like Yao or 
lost because of the wickedness of a man like Chieh. Between father 
and son, ruler and minister, there are constant principles which do 
not change. How should [principle] ever move? It is because it does 
not move that the classic says *tranquil'; although it does not move, 
when stimulated it penetrates, for the stimulation is not from outside.” 

‘ (YS, 45/3f?) 

The principles of compassion and filial piety are in father and son, 
and also in the mind; when it perceives them the mind does not need 
to move, since they are already inside it, Yet insight must after all 
imply a new relation between mind and principle, and to identify 
them explains how we know at the cost of making it impossible that 
we should ever be ignorant. It is also difficult to understand why, if 
nature and mind are the same, the former functions as passion and the 
latter as insight. 

Yi-ch'uan's view of the mind is another example (we have already 
noticed the anomalous position of the passions in his system) of the 
difficulties involved in imposing his dualism of principle and ether on 
to the traditional Confucian psychology. In practice he cannot help 
using the word to include passions, intentions and thoughts, in 
accordance with ordinary usage. In such cases he often uses the term 
"human mind" (jén-hsim | it») to show that he is not referring to 
the mind proper.? His justification for this is a passage in one of the 
Classics, the Book of History, which distinguishes between the human 
mind and the '"Way-mind" (tao-hsin 3l (1 

“*The human mind is insecure: the Way-mind is hard to discern.'1? 
The mind is where the Way is; what is hard to discern is the sub- 
stance of the Way, The mind is indivisibly one with the Way; in 
relation to those who have let go of their innately good mind, it is 
called the Way-mind. To let go of one’s innately good mind is to be 
insecure.” (YS, 302/2f) 

“The human mind is human desire, the Way-mind is heaven's 
principle." (WS, 2/44 /6) 

It is not surprising that some of the Ch'éng school reacted in the 
opposite direction, refusing the name "mind" to the underlying 
substance which is the nature and reserving it for mental activity: 

"The nature is the basic substance. What is seen in operation as 
eyesight, hearing, the movement of hand and foot, is mind." 

(Hsieh Liang-tso)!! 
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“Tt is not that the sages were able to give a name to the Way; there 
is this name by the mere fact that there is this Way. The sages called 
it the ‘nature’ to indicate its substance, and the ‘mind’ to indicate its 
function. It is necessary that the nature should move, and moving it 
becomes mind.” (Hu Hung)" 

Chu Hsi criticizes the view of Hsieh Liang-tso and politely ignores 
that of the Ch‘éngs. He prefegs the formula of Chang Tsai: 

“The mind is what governs (or ‘unites’, tung #) the nature and 
the passions," 1* 

But he seems unable to decide whether this means that the mind is 
the nature and passions taken together, or that the mind is a third 
entity which controls the other two: 

“The nature is the mind's principles, the passions are the move- 
ment of the nature, the mind is the master of the nature and the 
passions," 14 

“That the mind before it moves is regarded as the nature, after it 
moves as the passions, is what is meant by "The mind is what unites 
the nature and the passions," !* 

He has just as much difficulty as the Ch'éngs in applying the 
distincton of principle and ether. In some passages he asserts that the 
mind is ether (a view compatible only with the former interpretation 
of Chang Tsai's definition): 

“The mind is the active essence of the ether.” . 

This enables him, unlike the Ch'éngs, to draw a clear distinction 
between the knower and the known: 

“What is perceived is the mind's principles; what is able to per- 
ceive is the intelligence of the ether." 

These principles are the nature, and the nature functions as the 
passions; but he is uncertain whether the passions are principles along 
which the ether of the mind moves: 

“The nature is the principle that we can act in a certain way; it 
remains unalterably in its place. On the other hand the control of 
action belongs to the mind. The passions are only so many paths, 
while what goes along these paths to act in a certain way is the mind," 

or whether they include ether: 

"It is only the nature that is unalterable; passions, mind and talent 
all include ether. "® 

Thus Yi-ch‘uan's identification of mind and principle was rejected 
by some of his own school and by Chu Hsi, who otherwise follows 
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him so closely. But it was revived, in a different context of ideas, by 
Chu Hsi's opponent Lu Chiu-yüan, and became a characteristic 
doctrine of the subjectivist movement which culminated in Wang 
Shou-jén, 


NOTES 

"ҮЗ 34/13-35/1? 35/7?, 59/6?, 248/13f, 328/13. 

! YCWC, 4/1A/7. 4 

* The identity of mind with nature and principle is frequently asserted by 
Yi-ch'uan (YS, 225/11f, 14, 302/2, 323/5f, 352/10) and once by Ming-tao 
(YS, 154/4), 

* Cf. YS, 222/6n. '"Thought is to be classed with Joy, anger, sorrow and 
pleasure.” 

* Mencius, L, 409/4f. 

* Mencius, L, 409/3f. 

7T Ch'ao-shih k'o-yüi, 14B/2f. 

! YS, 207/5-13. 

* YS, 49/1—6?, 55/13, 83/52, 224/8-11. Міпр-гао, 137/7, 139/13. 

!5 Book of History, L, 61/6. 

1 Shang-ts'ai yü-lu, 1/2A/5, cf. 2/6A /10f. 

U Hu-tzü chih-yen, yi yi 12A/5f. (Note the criticism by Chu Hsi which 
follows), cf.1/4A/9, 7B/2, 2/8A/1, 3/6A/7. 

Chu Hsi believed that this position was at one time held by Yi-ch'uan. 
(YL, 101/28B/11) His evidence is the correspondence between Yi-ch'uan and 
Là Ta-lin over "equilibrium", in which Là T'a-lin represents him as saying that 
Whenever the mind is mentioned, it always refers to what is already emitted", 
(YCWC, 5/12A/4f) But the letter in which this is supposed to have been said 
does not survive, and in his reply Yi-ch'uan repudiates it (YCWC, 5/12A/8); it 
is not clear Whether he has changed his mind or whether Lü Ta-lin misunder- 
stood him. 

The same view is expressed once in the Yi-shu, but in one of the two collec- 
tions which Chu Hsi put at the end as least reliable: 

"The endowment from heaven is called the nature; when stimulated it is 
regarded as passion, when moving as mind" (YS, 342/14). 

13 ("T'CS, 290/9. 

'* YL, 5/7B/7f, cf. 12A/12, Hu-tzü chih yen, yi yi 1A/Bf. 

" YL, 5/12A/1f, cf. 9B/7, 12A /2f. 

ҮІ. 5/3B/12, 3B/11, 9A/2f, 14B/12. 
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6. CH'ÉNG (INTEGRITY), CHING 
(COMPOSURE) 


In Yi-ch'uan's philosophy the original unity of the mind is called 
ch'éng WX, while the process by which this unity is maintained in 
activity is called ching @. If the mind is principle, it is not easy to see 
how it can ever lose its unity; but this is only another sign that 
Yi-ch'uan did not succeed in reconciling his unusual view of the 
mind with his more conventional opinions. 

Chiéng is ch'éng i, "accomplish, complete" written with the word 
radical. The traditional English equivalent is “sincerity”; but it seems 
preferable to translate it by “integrity”, in spite of the misleading 
associations of the word with business ethics, and the lack of suitable 
adjectival and negative forms. То be ch‘éng is to be an integral whole, 
all of one piece. According to the Doctrine of the Mean," “Integrity is 
self-completion” (Bk 49 A W AH), on which Yi-ch'uan comments: 

“ “Integrity is self-completion'—Thus if you serve your parents 
with complete integrity, you are a complete son; if your ruler, you are 
a complete minister." (YS, 224/14) 

Integrity is not conceived as a substance like the mind and nature, 
and the principles of which they consist; it is the state of man when all 
these are as they should be. We have more than once noticed the 
difficulty with which the Neo-Confucians distinguish substances from 
qualities and states, and quoted a case in which Chu Hsi deals with it 
by means of the terms "solid word" (representing a substance) and 
"void word",* In connexion with integrity, Chu Hsi says: 

~ ‘Nature’ is solid, ‘integrity’ is void, ‘Nature’ is a name for prin- 
ciple; ‘integrity’ is a name for an excellence, If you compare the 
nature to this fan, integrity may be compared to this fan being 
properly made.""? 

Yi-ch‘uan explains integrity as meaning that the mind is one: 

"Making the mind one is what is meant by integrity.” (CS, 6/9B/Sf) 

"To make unity the ruling consideration is called composure; 
unity 1s called integrity." (YS, 346/1) 

" "Knowledge, benevolence, courage, these three, are the virtues 
* 0.41 
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required of all under heaven, The means by which they are practised 
is being one.'* To be one is integrity; it is simply to realize these three. 
Outside the three there is no other integrity." (YS, 19/12?) 

He also defines it by one of the hexagrams of the Book of Changes, 
Wu-tang ЖЕ 32 (“No Irregularity"). Wang is licence, arbitrariness, 
irregularity—a course not in accordance with any principle. Heaven 
and earth are wu-wang, following principle without irregularity; man 
has integrity as long as he does the same. When one of the Ch'éngs 
was asked his opinion of two contemporary definitions, Li Ch'ing- 
ch'én's "not ceasing" and Hsü Chi's "not deceiving", he replied: 

'* *No Irregularity' is what is meant by integrity. "Not deceiving" is 
secondary to this." (Y5, 100/77) 

"Not deceiving" presumably refers to self-deception rather than 
deceiving others, being derived from a passage in the Great Learning: 

"What is meant by 'giving integrity to one's intentions' is to be 
without self-deception," 

Commenting on the hexagram, Yi-ch‘uan says: 

'* *No Irregularity’ is perfect integrity. Perfect integrity is the way 
of heaven. When heaven transforms and nourishes the innumerable 
things, inexhaustibly producing and reproducing, that ‘each has its 
correct nature and decree’® is No Irregularity. That man can unite 
himself with the way of No Irregularity is what is meant by ‘unite his 
virtue with heaven and earth’.*... Even an action performed without 
vicious [motive], if it does not agree with correct principle, is irregu- 
lar—which is to be vicious," (YC, 2/35A/13-35B/4) 

How does one preserve this unity when the mind is active? In 
activity the mind tends to become confused, with unconnected 
thoughts getting in each other's way; its unity is maintained by 
attending to only one thing at a time and fully orientating oneself 
towards it, without being distracted by anything else. At all times the 
mind must have a "ruler" (chu Æ), a ruling consideration to which 
everything is subordinated; and whatever the temporary ruler may be, 
the ultimate consideration must always be unity—‘making unity the 
ruler" (chu yi zE —). 

As a name for "making unity the ruling consideration" the Ch'éng 
brothers use the old word ching. Ching as it is used in the Analects of 
Confucius, for example, is the attitude one assumes towards parents, 
ruler, spirits; it includes both the emotion of reverence and a state of 
self-possession, attentiveness, concentration. It is generally translated 
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"respect" or "reverence", but it is the other aspect which is the 
more prominent even in some passages of the Analects, for example: 

“In serving one’s lord, be attentive to (ching) the duty rather than 
the salary." 

The attitude which is assumed towards the parents and the spirits, 
collected, concentrated, free from muddle and distraction, is for the 
Ch'éngs a proof that the unit} of the mind can be maintained not only 
in contemplation, as Taoists and Buddhists suppose, but in action. 
It is the state of man when he is in full possession of himself—a state 
which in their opinion should be preserved at all times, although the 
ordinary man attains it only when he has to pull himself together for a 
special occasion. ‘Thus ching, as the word is used by the Ch'éngs and 
their successors, cannot be translated by "reverence"; and Bruce's 
“seriousness is utterly inadequate, although, as usual when this 
accusation can be made against Bruce, it is difficult to find a better 
alternative. The two aspects of ching are interdependent; to collect 
oneself, be attentive to a person or thing implies that one respects him 
or takes it seriously; and to be respectful implies that one is collected 
and attentive. But there is no English word which covers both, and 
the only course seems to be to use “reverence” for one and a different 
word for the other. In the translations which follow ching will be 
represented by "composure"—an equivalent for which po more is 
claimed than that it can be used consistently when it is the second 
aspect which is stressed, without distorting the sense as much as 
"reverence" or weakening it as much as “seriousness”, 

The aim of a Confucian is not to abstain from action and still the 
motions of the mind, but to orientate himself for moral action. In this 
connexion the Ch'éngs often appeal to the Book of Changes: 

"The gentleman is composed, and thereby corrects himself within; 
he is moral, and thereby orders what is outside him.”® 

One of the Ch'éngs observes: 

"'Fhe doctrine of the Buddhists includes inward correction by 
composure, but not ordering the external by morality." (YS, 80/8?) 

Composure is revealed outwardly by the measured sedateness in 
expression, speech and deportment of the true Confucian gentleman: 

“Expressed outwardly, it is called sedateness (Aung AS); possessed 
within, it is called composure.” (YS, 100/5?) 

“Composure is a matter of controlling oneself, sedateness of 
contact with others." (YS, 205/8) 
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Until we are composed, thought is confused and disorderly: 

“OO. How is composure attained in practice? 

“A. The best way is to make unity the ruling consideration. 

“Q. I have been troubled by unsettled thoughts. Sometimes before 
I have finished thinking of one matter others occur to me, entangled 
like hemp fibres, What is to be done? 

"A. This must be avoided; it is the sdurce of ‘disintegration’ (‘not 
ch'éng'). You must practice; it will be all right when by practice you 
have become capable of concentration, In all, whether thought or 
action, you must seek unity.” (YS, 223/9-11) 

"Formerly Lü Ta-lin questioned me about the disorder of his 
thoughts.” I replied that it was due only to his mind having no ruler; 
if it were given a ruler by composure, it would naturally be free from 
disorder—just as ifa jug of water is thrown into water, even the water 
of the river or the lake cannot enter, because it is solid inside, 

“Q. If the thoughts are actually correct [although confused], I 
suppose there is no harm? 

“A. Itis right to make reverence [also ching] the ruling considera- 
tion in a shrine, for example, or gravity in court, or sternness in the 
army. But if they appear on the wrong occasions, confused and out of 
order, they are vicious even if they are correct [in themselves], 

(YS, 212/3-5) 

Yin T‘un, a disciple of Yi-ch'uan, says: 

“To be collected, body and mind, is all that is meant by ‘making 
unity the ruler’. Thus when a man enters a shrine to show his rever- 
ence (ching) his mind is collected, and cannot be applied to another 
matter however small; what is this but *making unity the ruler'?19 

If the mind is concentrated on one object, its "ruler", no distracting 
thought can enter, just as no more water can get into a jug which is 
already full. "If there is a ruler inside, it is solid; if it is solid, nothing 
can enter from outside to distress you." !* Although the Ch'éngs are 
fond of this image of a jug, it happens to conflict with their habit of 
describing the mind in its proper state as "void", responding to out- 
side things without retaining traces of them. These two ways of 
speaking are given a rather forced reconciliation, which incidentally 
directly contradicts the preceding quotation: 

"The learner's first task is of course to decide on his goal. But if 
someone says that he wishes to exclude seeing and hearing, knowing 
and thinking, this is Lao-tzü's 'getting rid of the sages and abandoning 
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wisdom'; if he wishes to exclude thoughts, being distressed by their 
confusion, he will have to ‘practise Zen and enter into samadhi’ with 
the Buddhists. Take the mirror as a parallel; it is inevitable that the 
innumerable things should all be reflected in it, how can one prevent 
the mirror from reflecting? The human mind is bound to interact with 
the innumerable things; how can one prevent it from thinking about 
them? If you wish to avoid cqnfusion of thought, the only course is for 
the mind to have a ‘ruler’, How does one give it a ruler? Simply by 
composure. If there is a ruler it is void—by void I mean that depravity 
cannot enter, Without a ruler it is solid—that is, things have come to 
usurp a place within it. Now if a jar is solid inside with water, even if 
the river and the sea flood it they can find no space to enter; is it not 
void? If there is no water inside, you can pour in as much as you like; 
is it not solid? In general the human mind cannot be put to two uses 
at once, If it is applied to one matter, others cannot enter it; this is 
because the matter has become its ruler. Merely by making some 
matter its ruler, you can avoid being distressed by confused thoughts; 
and if you can give it a ruler by composure, you will always be free 
from such distress, What is meant by composure is making unity the 
ruler; and what is meant by unity is to be without distraction." 

(Y8, 186/7-12) 

The connexion between composure and integrity is shown in the 
following passages: е 

"Making unity the ruling consideration is called composure; unity 
is called integrity, Making it the ruling consideration implies that 
there are intentions.” (‘That is, that there is activity; integrity belongs 
only to the substance.) (YS, 346/1) 

" "If you guard against depravity, integrity is preserved of itself*;!? 
it is not that integrity is something we preserve by pulling it in from 
outside. The men of today, enslaved to the evil outside them, seek 
among the evil for something good to preserve; this being so, how is it 
possible for them to (literally, ‘how is there a principle that they’) 
enter into good? If they merely guarded against depravity, integrity 
would be preserved of itself. Therefore Mencius says that the nature 
is good, meaning that all [good] comes from within. Once you recog- 
nize that integrity is preserved within, you will not have to labour to 
guard against depravity. If you merely control your countenance and 
regulate your thoughts, composure will come spontaneously. Com- 
posure is simply making unity the ruler. If unity is made the ruling 
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consideration, [the mind] goes neither East nor West and thus remains 
in equilibrium; it goes neither this way nor that way and thus remains 
within. If you preserve this, heaven's principle will spontaneously 
become plain, The learner must cultivate himself according to this 
idea by ‘being composed and thereby correcting himself within’, The 
basic point is to correct oneself within.” (YS, 165/8-11) 

“If you guard against depravity, of cgurse there will be unity. But 
if you make unity the ruling consideration, there will be no need to 
speak of guarding against depravity. What are we to say to those who 
find it difficult to recognize unity and do not know how to work for it? 
If you are orderly and dignified the mind will be one; that is all that 
is meant by unity. If it is one, it will of itself be innocent of vices. 
If you cultivate yourself according to this idea, eventually heaven's 
principle will of itself become plain." (YS, 167/41) 

"Composure is the way to guard against depravity. 'Guarding 
against depravity, he preserves his integrity,'!* Although guarding 
against depravity and preserving integrity are two different matters, 
in another sense they are the same. If you guard against depravity, 
integrity is preserved of itself." (YS, 206/3) 

"After there is integrity one is capable of composure. On the other 
hand, when one has not yet attained integrity, it is only by composure 
that one becomes capable of it." (YS, 100/67) 

Thus integrity is the primal unity of the mind, the substance; 
composure is the means by which it is maintained in activity, the 
function: 

“Integrity is the whole substance, composure the function.” 

(WS, 2/3B/10?) 

“Integrity is the way of heaven, composure is the basis of human 
action, [Note by the disciple Liu Hsüan: 'Composure is the function'.] 
When there is composure there is integrity." (YS, 139/11, Ming-tao) 

Translating ch'éng as "integrity", it would not be altogether mis- 
leading to think of ching as “integration”, although this might suggest 
the formation of new wholes, while ching merely preserves the original 
wholeness of the mind. 


NOTES 
! Doctrine of the Mean, L, 418/4. 
! YL, 6/4A/10f. 
* Doctrine of the Tees Betts 
“Great Learning, L, 
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7. KE-WU 
(THE INVESTIGATION OF THINGS) 


According to a passage in the Great Learning, 

“The men of old who wished to make bright virtue plain to the 
world first put their countries in order, for which they had first to 
regulate their families, and for that to improve themselves as individ- 
uals, and for that to correct their hearts, and for that to give integrity 
to their intentions, and for that to extend their knowledge. The 
extension of knowledge lies in the investigation of things (ké-ww 
lf p." 

It is unfortunate that while all the other stages are clear enough, the 
last of all, on which so much ultimately depends, has been a subject of 
dispute among commentators. Kê can mean “to correct, “to arrive 
at" or "to oppose". Among the contemporaries of the Ch'êngs, 
Ssti-ma Kuang took it in the third sense, “to guard against things”, 
that is, against having one’s desires excited by them.? According to 
Yi-ch'uan, the phrase means "'to arrive at things" (more exactly, to 
arrive at the principles inside them). The most convenient English 
translatio of ké-teu, when understood in this way, is Legge's "investi- 
gation of things", 

“ “The extension of knowledge lies in Aé-tew.’ Ké means ‘arrive at’. 
Wu means ‘activities’. In all activities there are principles; to arrive at 
their principles is &£-zeu." (WS, 2/4A /9) 

The Ch'éngs connect this passage with another from the Explana- 
tions of the Diagrams, one of the appendices of the Book of Changes: 

“They [the sages] exhausted the principles, fulfilled the nature, and 
thereby attained to the decree." 

Shao Yung and Chang Tsai had assumed that this describes three 
successive stages in the work of the sage.“ But according to the 
Ch'éngs principle, nature and the decree are ultimately the same. 
When I perceive a principle in an external situation I also become 
aware of its presence in my own nature, and at the same time ensure 
that whatever happens to me because I follow it in practice is my 
"true decree", Ming-tao says: 

"The three activities are simultaneous; there is absolutely no 
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interval between them. ‘Exhausting the principles’ is not to be taken 
merely as a matter of knowledge. If you can really exhaust the prin- 
ciples, nature and the decree are also disposed of.” (YS, 15/11) 

The significance of these passages for Yi-ch‘uan is that the govern- 
ment of state, family and individual depend ultimately on the indi- 
vidual's insight into principle. How does he attain this insight? The 
principles in outside things are also in his nature, so that he may look 
either outwards or inwards to find them. He may come to understand 
the principles of compassion and filial piety by examining the relation- 
ship between father and son; but as long as he retains his integrity he 
will also be able to see them by introspection. According to the 
Doctrine of the Mean, 

"Understanding due to integrity is called nature. From under- 
standing arriving at integrity is called education."* 

Yi-ch'uan comments: 

"To learn them from what is outside, and grasp them within, is 
called ‘understanding’, To grasp them from what is within, and 
connect them with outside things, is called ‘integrity’. Integrity and 
understanding are one.” (YS, 348/10) 

Yi-ch'uan, followed by Chu Hsi and his school, lays stress on the 
objective approach, while Ming-tao, anticipating Lu Chiu-yiian 
(1139-1192) and Wang Shou-jén (1472-1528), prefers the subjective. 
But the two points of view are of course not incompatible,and the 
difference, which was to become the great controversial issue in 
Neo-Confucianism for the next five hundred years, is only a difference 
of emphasis in the Ch'éng brothers. 

“O. Does ‘investigation of things’ refer to outside things or to 
things inside the nature? 

"A. It makes no difference. Whatever is before the eye is a ‘thing’, 
and things all have principles, for example that by which fire is hot 
and that by which water is cold. As for the relations between ruler 
and minister, father and son, all are principles." (YS, 271/1f) 

Once Yi-ch'uan even goes so far as to say that: 

“Тһе best way to investigate the principles of things is to seek them 
in oneself, where it is most to the point to find them." (YS, 194/6) 

But it is the other approach which is the more congenial to Yi- 
ch'uan's objective cast of mind. For him, moral development depends 
on learning principles from outside sources (primarily the Confucian 
classics) and learning to recognize them in external situations. As 
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soon as we perceive them in external things we become aware of them 
inside us, so that it is by looking outwards that we “fulfil the nature”. 
Yi-ch'uan was no doubt prejudiced against the introspective method 
by the fact that so many people who looked into their own natures 
imagined that they found the doctrines of Buddhism and Taoism. 
Admittedly the nature is good; but introspection is hindered by the fact 
that it is obscured from birth by the jmpurity of our ether. Whereas 
animals and birds know how to build nests and rear their young with- 
out being taugh , man has lost all innate knowledge except how to feed 
at the breast.* Consequently it is by looking outwards that we achieve 
integrity within. Introducing his four admonitions on looking, 
listening, speaking, and moving, Yi-ch‘uan says: 

“These four are the functions of the body. They originate within 
and respond outside; control over the external is the means to cultivate 
the internal.” 

His admonition on looking is: 

“The mind is at bottom void [Asi, rarefied, not solid, like water], 
responding to things without retaining a trace of them. To hold on to 
it, it is necessary to find standards for it by looking at things. When it 
meets temptations before it, it is displaced within, Control them 
outside in order to secure yourself within. If you conquer yourself 
and return to propriety, eventually you will have integrity." 

: (YCWC, 4/4A/12, 4B/1-3) 

“Q. Of the means of cultivating oneself, which comes first? 

“A. There is nothing prior to ‘correcting the heart’ and ‘giving 
integrity to the intentions’. Integrity of intention lies in the extension 
of knowledge, and ‘the extension of knowledge lies in the investiga- 
tion (#é) of things’. Ké means ‘arrive at’, as in the phrase tsu-k'ao lai 
А (ЛИ 43 26 7% ‘the ancestors arrive’). In general there is one prin- 
ciple in each thing; it is necessary to comprehend its principle 
exhaustively. There are many ways of exhausting the principles—the 
study of books, and explanation of the moral principles in them; 
discussion of prominent figures, past and present, to disti nguish what 
is right and wrong in their actions; experience of practical affairs and 
of dealing with them appropriately. All are ways of exhausting the 
principles. 

“Q. Isit necessary to investigate one thing after another, or can all 
the innumerable principles be known by the investigation of a single 
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“A. In the latter case, how could they be interrelated? Even Yen- 
tzü [a disciple of Confucius who understood a subject as soon as he 
had been told one part in ten] could not be expected to understand 
all principles by investigating one thing. Only if vou investigate one 
thing after another day after day, after long practice the [principles] 
will break loose and reveal themselves in their interrelations.” 

(YS, 209/7—10) 

"Q. In examining things 3 searching the self, should one look 
back into oneself to seek what one has already seen in things? 

“A. There is no need to put it in that way. There is a single prin- 
ciple in things and in me; as soon as ‘that’ is understood, ‘this’ be- 
comes clear. This is the way to unite external and internal. The 
scholar should understand everything, at one extreme the height of 
heaven and thickness of earth, at the other why a single thing is as it is. 

"Q. In extending knowledge, what do you say to first seeking the 
principles in the ‘four beginnings’? 

“A. To seek them in the nature and the passions is certainly the 
most direct course; but a single grass and a single tree both have 
principles which must be investigated.” (YS, 214/1-3) 

"In labouring to exhaust the principles, we are not expected to 
make an exhaustive research into the principles of everything in the 
world, nor to succeed after exhausting a single principle. It is only 
necessary to accumulate a large number of them, and them they will 
become visible spontaneously." (YS, 45/67) 

"Q. When Chang Hsü [a poet and calligrapher of the eighth 
century] was studying grass script, he awoke to a new style of calli- 
graphy after seeing a porter getting in the way of a princess, and the 
sword-play of Kung-sun Ta-niang. Was it not that he had been 
constantly thinking about the subject, and at this point his mind 
reacted? 

"A. Yes. Awakening comes only after thought; without thought, 
how could such a thing happen?" Yi-ch'uan, always a moralist, 
characteristically adds: “But it is a pity that Chang Hsü was only 
interested in calligraphy. If he had given the same attention to the 
Way, nothing would have been beyond his powers." (YS, 207/10f) 

“Tn investigating things to exhaust their principles, the idea is not 
that one must exhaust completely everything in the world. If they are 
exhausted in only one matter, in the rest one can infer by analogy. 
Taking filial piety as an example, what is the reason why behaviour is 
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considered filial? If you cannot exhaust the principle in one matter, 
do so in another, whether you deal with an easy or a difficult example 
first depending on the depth of your knowledge. Just so there are 
innumerable paths by which you can get to the capital, and it is 
enough to find one of them. The reason why they can be exhausted is 
simply that there is one principle in all the innumerable things, and 
even a single thing or activity, however, small, has this principle.” 
(YS, 174/2-4) 
~ (The goal of) thought is called insight.’ After long thought, 
insight comes spontaneously. If you think about one matter without 
success, think about another instead. It is a mistake to concentrate 
solely on the one matter; for if a man's knowledge is obstructed at one 
point, the most intense thought will not penetrate.” (YS, 207/126) 

Thus the investigation of a thing consists of thinking followed bya 
sudden insight into its principle. This insight reminds one a little of 
the "satori", the sudden and permanent mystical illumination of Zen 
Buddhism; but it is really quite different, a purely intellectual illu- 
mination in which a previously meaningless fact, as we say, “falls into 
place"—in Yi-ch'uan's words, "wherever there is a principle East is 
East and West is West"? Of the thinking which precedes it, the only 
kind which is specified is inference from principles already known.!^ 
The main terms for intellectual processes used by Yi-ch'uan may be 
explained in relation to principle as follows: 

Li, principle. Literally "vein, line"—the line running through a 
thing or activity. 

JÉ Tui, to infer. Literally “push, extend”. 

T"ui-li, to extend, infer from a principle—to extend the line until 
it runs through a new thing. 

HÎ Kuan, to relate, Literally “thread together” (coins on a string)— 
unite things by the line running through them: 

"If you have their principles correct, the innumerable activites are 
one—'to unite and thereby relate them'."!! (WS, 2/4B/2) 

Bi i Kuan-t'ung, to interrelate, understand in their interrela- 
tions. Literally “threading together to go through"—go along the 
line which threads things together (also &£ 3& kai-t'ung, "putting 
together go through"). 

"Whenever men hear a saying or hear of an affair, and their know- 
ledge is still confined to the one saying or affair, it is simply because 
they cannot interrelate.” (WS, 3/2B/1f?) 
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T"ui-li, inference from principle, corresponds more or less to the 
deduction of Western logic.* On the other hand, Yi-ch'uan's frequent 
references to examining more than one example before awakening to a 
principle do not imply what we call induction. A principle can be seen 
in a single case, even if the poor quality of one's ether makes it ne- 
cessary to examine many before awakening to it; and there is no indica- 
tion that the number of cases affects the probability that it is valid. 
However, the kind of reasoning which Yi-ch'uan describes is no doubt 
psychologically connected with the way we reason inductively. In 
practice, of course, we seldom collect examples blindly and then make 
a generalization from them; it is more usual to awaken suddenly to 
a principle in a single case because a number of similar cases have left 
subconscious traces in the past, and then proceed to collect examples 
to test it, Yi-ch'uan recognizes the first stage in this process but not 
the second; for him a principle once seen does not need to be verified, 
The Neo-Confucian Investigation of Things has often been regarded 
as an anticipation of the scientific method which unfortunately failed 
to mature. It is true that the Investigation of Things includes a 
certain amount of speculation on natural phenomena by way of 
relaxation from the more serious business of investigating the exercise 
of benevolence, duty, propriety and wisdom: 

“A single tree and a single grass both have principles woa must 
be investigated.” (YS, 214/3) 

"'A wide acquaintance with the names of birds, ыы grasses 
and trees'!* js a means of understanding principle.” (YS, 355/3) 

Chu Hsi, among less successful speculations, was capable of 
arguing that the resemblance of mountains to waves shows that the 
earth was once in a fluid state and has since solidified, and that the 
presence of fossil shell-fish on mountains is proof that they were once 
under water.!? Nevertheless, the whole purpose of the Investigation 
of Things is moral self-development; the principles which really 
matter are moral principles, and investigation is mainly concerned 
with uncovering them in human affairs, There is no idea of adding to 
a common stock of knowledge; the object of investigation is to dis- 
cover how to live, a discovery which has already been made once and 
for all by the sages, and which each individual must make over again 
for himself. This is not, it should be added, simply a matter of reading 
the classics. Moral principles are learnt in the first place from the 
* pp.9-11 
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Analects of Confucius and Mencius, but the important thing is to 
learn to sce them in concrete examples, beginning with the events in 
the Spring and Autumn Annals, the chronicle of the state of Lu 
traditionally supposed to have been written by Confucius.!* 

"Whenever reading history, it is necessary, not merely to remember 
the facts, but also to become aware of the principles of good govern- 
ment and disorder, security and danger, rise and fall, survival and 
destruction. Thus when you study the one reign of Kao Ti, you must 
be able to anticipate the four hundred years of the house of Han, its 
end and its beginning, good government and disorder." (YS, 255/7f) 

Yi-ch'uan's philosophy is of the kind which implies that to know 
good is to do good, and is therefore under the necessity of explaining 
how "true knowledge" differs from the kind we so often fail to act 
on in practice: 

"There is a difference between true knowledge and everyday know- 
ledge. I once saw a peasant who had been wounded by a tiger. When 
someone said that a tiger was attacking people, everyone was startled; 
but the peasant reacted differently from the rest. Even a child knows 
that tigers are dangerous, but it is not true knowledge; it is only true 
knowledge if it is like the peasant's. So when men know evil but still 
do it, this also is not true knowledge; if it were, decidedly they would 
not do it." (ҮЗ, 16/2—47) 

All principles are in the nature, but many are hidden from us by the 
impurity of our ether. As long as a principle cannot be seen by intro- 
spection, we can have only an “everyday knowledge” of it from external 
sources, and to follow it involves conscious effort. But as soon as it is 
“grasped” (12 А Ф) inwardly, it is followed with pleasure and 
without effort—"true knowledge". It is then a (2 B (&, an inward 
force; the word, which was assumed to be derived from të A, is 
generally translated "virtue", 

“Whoever grasps the real principles in his mind stands out from 
others, Those who merely repeat what they hear do not really see 
them with the mind; if they did see, they certainly would not be 
satisfied with themselves when they have no reason to be satisfied. 
Every individual has something which he definitely will not do, 
although in other matters he may be less scrupulous, Thus a scholar 
would rather die than commit a burglary, although he may be dis- 
honest in other ways. Literate people can all talk about what is proper 
and what is right; princes, dukes and high officials are all familiar with 
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such external things as what carriage or cap is required for the 
occasion, but in anything that touches their interests prefer wealth and 
rank to moral principle. All this results merely from being able to 
speak about what one has not really seen. When it comes to such an 
act as stepping in water or fire, everyone avoids it, for they really see 
why they should; one will stand out naturally from others only when 
one has a mind which sees evil gs like dipping the hand in hot water.” 
—After repeating the story about the tiger, Yi-ch'uan continues: 
“This is real insight. To grasp (té A) [a principle] in the mind means 
to have a virtue (t£ B). It does not require effort; but one who is still 
learning does need to exert effort." (YS, 163/9-164/1) 

“There is a difference between acting after grasping [a principle] 
and acting after thought. If you have grasped it in yourself, the action 
will be as simple as using your hand to lift a thing; but if you have to 
think, it is not yet within yourself, and action is like holding one thing 
in your hand to take another." (YS, 22/67) 

“Q. Should not the extension of knowledge be combined with 
earnestness in conduct? 

“A As far as the ordinary man is concerned, it requires effort to 
apply the knowledge that he should do nothing improper, but not 
the knowledge that he should not commit a burglary. ‘This is because 
knowledge may be deep or superficial. The men of old defined a 
gentleman as one who takes pleasure in following principle. If you 
have to exert effort, you only know that you should follow principle, 
and do not take pleasure in it. As soon as you begin to take pleasure 
in it, to follow principle is pleasant and not to is unpleasant. What is 
to prevent you from following principle? Naturally there is no need 
for effort." (YS, 207/6-9) 

“To know something implies that it is outside me and known to me. 
To like it implies that although I am sincere I still cannot possess it. 
But when I arrive at taking pleasure in it, it has become my own 
possession," (W5, 2/2A/2) 

NOTES 

1 Great Learning, L, 357/5-358/9. 

3 W£n-kuo tcén-chéng Ssü-ma Kuang teén-chi, 71/10A-11A. 

! Sung, 338/5f. 

& Hyuang-chi ching-shih, 12B/8A, CTCS, 256/1-8. A discussion between Chang 
Tsai and the Ch‘éngs on this point is recorded in YS, 126/11-14, cf.28/1f. 

* Doctrine of the Mean, L. 414/10-415/1. 

* YS, 59/6-8:, 280/11. 
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*"The opinion that all principles can be understood by investigating only one 
thing, contradicted in YS, 209/7-10, 45/6?, was evidently soon abandoned by 
Yi-ch'uan. 'T'his passage is from ch.15, which Chu Hai regarded as the earliest 
collection of his sayings (see the table of contents of the Vi еш). 

* Book of History, L, 327/1f. 

! YS, 323/3. 

"° Another early Neo-Confucian description of reasoning is "combining and 
distinguishing". Cf. Hu Hung: 

“What is visible to the eye, birds and anirgals can all see . . . But it is only man 
who, seeing the innumerable forms and hearing the innumerable sounds, 
combines and distinguishes them" (Hu-tza chih yen, 2/6A/8-6R/ 1). 

u Analects, L, 16979. 

'* Analects, L, 323/4f. Cf. Yang Shih: 

“The men of old had ‘a wide acquaintance with the names of birds, animals, 
grasses and trees’. How could it only be their names with which they were 
acquainted? They deeply investigated and earnestly sought them; all are in- 
cluded in the Investigation of Things" (Yang Kuei-shan chi 66/2). 

" YL, 1/6A/8-10, 94/3A/12-3B/2, 4B/5-8, 

14 YS, 181/8-12. 


THE PHILOSOPHY OF CH'ÉNG YI-CH'UAN 


8. CRITICISM OF BUDDHISM 


Before the Sung, Confuciani&m had no systematic philosophy capable 
of competing with that which Buddhism brought with it from India. 
The object of the Ch'éngs was to create such a system—or rather, 
putting it in their own terms, to recover it from the classics, where 
it had lain neglected and misunderstood since the death of Mencius, 
In their eyes Buddhism is the most pernicious of false doctrines, 
a heresy which is undermining society and cannot even be studied 
objectively without the danger of contamination. One of the Ch'éngs 
says in an address to his disciples: 

“This doctrine has already become a fashion throughout the 
Empire; how can the situation be remedied? Buddhism already existed 
in ancient times, but even when it was most prosperous it only 
preached image-worship, and the harm it did was very slight. But its 
present tendency is to speak first of all of the nature and the decree, 
the Way and the Virtue, to pursue first of all the intelligent; and it is 
those with the loftiest talents who sink most deeply into it. As for me. 
I am a person of mediocre talent and virtue, and am ificapable of 
dealing with it; but as things are going today, even if there were 
several men each as great as Mencius, they would be helpless. Con- 
sider the time of Mencius; the harm done by Yang Chu and Mo-tzü 
did not amount to much, and compared with the situation today it 
was negligible. And of course this matter is connected with the failure 
or success of the state. When the "pure talkers" flourished the Chin 
dynasty decayed; but the harm done by them was limited to idle talk, 
and was in no way comparable with the present injury to the Way. 
Even when a friend sinks into this doctrine one cannot turn him back; 
now my only hope is in you gentlemen. You must simply put it aside 
without discussing it; do not say "We must see what it ts like’, for if 
you see what it is like you will yourselves be changed into Buddhists. 
The essential thing is decisively to reject its arts." (YS, 24/1—67) 

The modern reader is bound to regard the confidence of the 
Ch'éngs in the purity of their Confucianism with a certain irony. We 
can see clearly that they retain many of the ideas which Confucianism 
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had so fully assimilated during the last thousand years that their 
Buddhist origin had been forgotten, and they were read back into the 
classics. Nevertheless the Ch‘éngs were not in any way deceiving 
themselves when they claimed to be enemies of Buddhism. Con- 
fucianism accepted the visible world and the social obligations of 
living in it, Buddhism sought individual salvation by renunciation of 
the world; this fundamental opposition had never been obscured by 
the long intertraffic in ideas, and the Neo-Confucians accepted the 
former viewpoint as whole-heartedly as Confucius himself, The 
difference is expressed very clearly by Hu Yin, a disciple of the 
Ch'éng disciple Yang Shih: 

"Man is a living thing; the Buddhists speak not of life but of death. 
Human affairs are all visible; the Buddhists speak not of the manifest 
but of the hidden. After a man dies he is called a ghost; the Buddhists 
speak not of men but of ghosts. What man cannot avoid is the ordinary 
Way; the Buddhists speak not of the ordinary but of the marvellous. 
That by which the ordinary Way is as it is (so-y£ jan) is principle; the 
Buddhists speak not of principle but of illusion. It is to what follows 
birth and precedes death that we should devote our minds; the 
Buddhists speak not of this life but of past and future lives. Seeing 
and hearing, thought and discussion, are real evidence; the Buddhists 
do not treat them as real, but speak of what the ear and eye cannot 
attain, обрће апа discussion cannot reach." 

It is true that the Neo-Confucian assumption that underlying the 
multiplicity of phenomena there is a single reality which is present in 
man as his nature is derived from Buddhism, and that its original 
object had been to justify the insights of the mystic. Imported by the 
Buddhists from India into China, which had no developed meta- 
physic, this framework of thought had by the Sung come to seem 
natural even to Confucians; but they used it to serve their own quite 
different ends, According to the Ch'éngs the nature consists of the 
social virtues benevolence, duty, propriety and wisdom, and is ful- 
filled by acting as a worthy member of society. The nature is obscured 
by the impurity of the ether; but this means, not that we must release 
it from the ether by a meditative technique, but that we must refine the 
ether by acquiring the habit of behaving morally. The world below 
the level of form is not illusion; on the contrary it is only within 
it that we can see principles and act in accordance with them. Nor 
is life a web of suffering from which it is necessary to escape; joy 
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and suffering alternate with the Yang and Yin, each necessary to 
the other. 

The criticisms made by the Ch'éngs are based on morality and 
common-sense rather than on logic. Indeed—the first passage 
quoted is a good illustration—an exasperated sense of intellectual 
inferiority is perceptible in their attitude to the Buddhists, whose 
sophistries it is so difficult fer the practical-minded Confucian to 
answer. They have a profound antipathy to everything for which 
Buddhism stands, to any suggestion that it is either possible or 
desirable to escape from the world perceived by the senses. Their 
fundamental objection is that the ultimate motive of the Buddhist is 
selfish. The sage follows principle which is "thus of itself", independ- 
ent of human desire; the Buddhist is only concerned to extricate him- 
self from the miseries of life. Like most Confucians, the Ch'êngs do 
not sympathize with extremes of optimism and pessimism; life is 
neither all joy nor all misery but a cycle in which the two alternate and 
are mutually dependent, and the desire to escape from a world in which 
you cannot have the former without the latter is at bottom selfish. 

"As for the doctrine of the Buddhists, one cannot say they are 
ignorant, indeed they are extremely lofty and profound; but the point 
is that finally it all comes down to selfishness and self-interest. Why do 
I say this? Within heaven and earth, where there is birth there will be 
death, where there is joy there will be sorrow. In the claifns of the 
Buddhists one must recognize an element of cunning and deception; 
to speak of avoiding death and life, of smoothing the vexations of the 
world, finally derives from selfishness." (YS, 168/10f) 

“Buddhism simply intimidates people with its doctrine of ‘life and 
death’ (sarynsdra). It is strange that for two thousand years not a single 
person has noticed this—which shows how people have been intimi- 
dated by them. The sages and worthies regarded life and death as our 
lot, which there is no reason to fear, and so they did not discuss death 
and life: while the Buddhists, because they are afraid of death and life, 
never stop talking about them. The lowest class of man of course has 
many fears, and is easily moved by self-interest. As for the Zen school, 
although they claim to be different, in essentials their viewpoint is 
the same—it all comes to self-interest. 

“Q. Can you tell me whether the doctrine was originally sought out 
in a disinterested spirit, and this delusion arose later, or whether the 
original motive for its invention was only self-interest? 
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“A. Tt was originally invented out of self-interest, and hence it is 
out of self-interest that those who study it believe in it. The saying of 
Chuang-tzü [a Taoist of the fourth century B.C.] ‘Do not be afraid 
of transformation [death]' also expresses the point I am making. The 
harm done by Yang Chu and Mo-tzü has already disappeared from 
the world, while the harm done by Taoism is in the last resort slight. 
Nowadays there is only Buddhism, which is discussed by everyone, 
which spreads everywhere; the harm it does is infinite." 

(Ү5, 3/9-132) 

Besides being selfish, the wish to escape from the world implies an 
unrealistic refusal to accept the conditions of existence: 

"The Zen doctrine of leaving the world is like closing one's eyes 
and not seeing one's nose; the nose is there of itself." (YS, 69/4) 

"Buddhism has the doctrine that one should leave the family and 
the world. One cannot really leave [i.e. cease to belong to] the family; 
but of course it is possible for them to run away from it by not treat- 
ing their parents as parents. As for the world, how can one leave it? 
To leave the world can only mean no longer having the sky above you 
and the earth below you. None the less they drink when they are 
thirsty and eat when they are hungry, have the sky above them and 
the earth below." (YS, 216/8f) 

The world perceived by the senses and the society towards which we 
have motal obligations cannot be escaped, and neither can the 
passions with which we respond to stimulation from outside: 

"Man is a living thing; how can he become withered wood and dead 
ash? Since he is alive, he must have action and have thought; it is only 
by death that you can become withered wood and dead ash,” 

(Ү8, 27/1) 

"As for what they say about the 'net of the world'—simply because 
they have some moral sense which they cannot abolish, all that comes 
within the scope of loyalty and filial piety, benevolence and duty, is 
treated as an unwelcome necessity; but they would like to eliminate, 
step by step, even what remains of moral sense, thinking that only 
then will they have arrived at the Way. However, in the last resort they 
cannot eliminate it. 

"As for man's senses, when there is the ether of something there 
must be the knowledge of it. What we see is colour, what we hear is 
sound, what we taste is flavour. That man has joy, anger, sorrow and 
pleasure is also inherent in his nature. Now they make the unnatural 
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claim that it is necessary to cut off all these in order to grasp heaven's 
truth—which is what is called destroying heaven's truth." 
(YS, 24/12-25/11) 

The Buddhist does not see that he cannot develop himself inwardly 
without learning to act morally; he concerns himself with what is 
internal and "above form" in isolation from what is external and 
"below form". He knows how to "correct himself within by com- 
posure”, but not how to "order the external by morality'':* 

“At bottom the Buddhists, being afraid of death, are motivated by 
self-interest; how can they be disinterested? When they strive only to 
‘understand the high’ without ‘studying the low", how can their 
understanding of the high be right? The high understood only in 
isolation, completely out of connexion with the low, is not the Way. 
Mencius said: "To exhaust all that is in one's mind is to know one's 
nature’,* which is what they mean by ‘knowing the mind and seeing 
the nature’. But they know nothing of his point about ‘preserving the 
mind and nourishing the nature’ [by moral action]. They speak of 
course of ‘solitary goodness outside the family’, which in itself is 
proof that they have insufficient knowledge of what the Way really is 
[since for Confucians one's major duties are towards one's own 
family]. 

“Q. Such Buddhist doctrines as that of hell were all established for 
the sake of the lowest class of people, to frighten them into dofng good. 

“A. Perfect integrity interpenetrates heaven and earth, but there 
are still men who are not changed [that is, there are men who are not 
reformed even by the all-pervading moral influence of the sage]; how 
can they be changed by setting up a false doctrine?" 

(YS, 153/11-154/3, Ming-tao) 

The Ch'éngs do not deny that the spiritual training of the Buddhists 
has a certain value, but consider it one-sided: 

“Their learning may be compared to peering at the sky through a 
tube; one cannot deny that they see the sky, but their range of vision 
is confined.” (YS, 318/13) 

This simile of Chuang-tzü's is a favourite of the Ch'éngs; it implies 
not only that the Buddhists view is limited rather than mistaken, but 
also that it overlooks the real world by aiming exclusively at the 
transcendental: 

“The doctrine of the Buddhists may be compared to peering at the 
* p.69 
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sky through a tube. Concerned solely with what ts nght overhead they 
see only in one direction without seeing what 1s around them. There- 
fore they are all incapable of managing practical affairs. The way of the 
sage is like standing in the middle of a level plain, so that nothing 
around him is overlooked." (YS, 153/9f, Ming-tao) 

'The Ch'éngs are especially hostile to any suggestion that the idea 
(Asin di», "mind") of Buddhism maybe right although its practice 
(сі Е, "tracks") is wrong. Theory and practice are one; a statement 
ascribed to Wang Tung (583-616) which implies that they can be 
separated is more than once singled out for criticism.? In practice the 
Buddhist denies his obligations to family and Emperor, and the 
Ch'éngs (unjustly but inevitably from the Confucian point of view) 
regard this as equivalent to renouncing all morality. Since the 
practice is wrong, the idea must also be wrong, and there is no need 
to expose oneself to the danger of conversion by studying it. 

"If you wish to make a complete investigation of Buddhist doctrines 
sorting out the good from the bad, before you have finished you will 
certainly have changed into a Buddhist. Only judge them by their 
practice; their practical teaching being what it is, what can their idea 
be worth? Certainly one can hardly take their idea without their 
practice; practice follows directly from ideas, and the distinction 
between them made by Wang T'ung is erroneous. The best course is 
to decide where they disagree with the sages in practice. When what 
they say agrees with the sages, it is of course already part of our 
doctrine; where it disagrees, of course it should be rejected. This is 
the simplest method of deciding the matter." (YS, 172/10-12) 

'The Buddhist believes that the Way can only be followed by 
detaching oneself from outside things. He does not see that the Way 
is present in all things and activities; the principle of a thing cannot 
be separated from the thing itself, and the principle of an action can 
only be followed by performing the action. To reject outside things is 
to reject the principles within them and therefore to imply that there 
is division within the Way: 

“Outside the Way there are no things, and outside things there is 
no Way, so that within heaven and earth no matter where one goes 
there is the Way. In the relation between father and son, being a 
[true] father or son depends on [literally ‘is in’] affection; in the relation 
between ruler and minister, being a [true] ruler or minister depends 
on majesty [i.e. a thing is truly itself only when it follows the Way]. 
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As for being husband and wife, senior and junior, friend and friend, 
there is nothing one does which is not the Way. This is why ‘one may 
not part from the Way for a moment'.* Consequently, to break with 
human relations and get rid of the ‘four elements’ [the Buddhist 
elements earth, water, fire and wind] is to diverge very far from the 
Way. Therefore ‘the attitude to the world of the gentleman is to be 
neither for anything nor agaigst anything; it is duty that he follows'.? 
If you are for or against anything, you imply that there is division 
within the Way, and deny the completeness of heaven and earth. 
Buddhism includes 'composure by which to correct the internal' but 
not ‘morality by which to order the external’, So the bigoted become 
like withered trees and the lax give themselves up to license. This is 
what makes Buddhism narrow. Our way is different—nothing but 
following the nature. This principle the sages have completely 
expressed in the Changes." (YS, 80/5-9?, ascribed by Chu Hsi to 
Ming-tao)* 

"Idea and practice are one; how can the idea ever be right when the 
practice is wrong? It is as though, when your two legs are walking, 
you were to say of your idea: 'I don't really want to walk; those two 
legs of mine are walking by themselves’. Is this not impossible? 
[literally ‘How should there be this principle?’] For above and below, 
root and tip, inside and outside, are all one principle, which is the 
Way. Chuang-tzi speaks of ‘wandering within the bounds,*vandering 
outside the bounds'.? How can there be any such distinction? It would 
imply a split within the Way, so that the inside is one place and the 
outside another, which is impossible. | 

"Students of Zen say: "The life of plants, trees, birds and beasts 1s 
all illusion’. I say: You consider it illusion because it is born and grows 
in spring and summer, and decays when autumn and winter come; 
and you conclude that the life of man is also illusion. Why not give 
this answer: that things are born and die, are completed and decay, 
is a principle which exists of itself; how can they be considered 
illusion?” (YS, 4/2-6?) 

The Buddhist rejects the reality of the external world, thus implying 
a division between external principles and those in the self. His main 
argument is that the impermanence of things shows that they are 
illusory, But although men and plants are impermanent, the principle 
that men are born and die, that plants flower and fade, 1s permanent 
and therefore real. The Ch'éngs do not seem to have fully realized 
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that this argument proves the reality only of principles, not of plants, 
animals and men. One reason for this is that the word ch'ang $$, 
which for the Buddhist means "permanent", is more often used by 
Confucians in the sense of "regular, normal", and can therefore be 
applied to the impermanent thing which follows the permanent 
principle. In the following passages it will be necessary, at the cost of 
exposing this flaw, to translate ch‘ang sometimes as "permanence" 
and sometimes as “regularity”: 

“That which has life must have death, that which has a beginning 
must have an end; it is this that makes for regularity, The Buddhists 
regard completion and decay as [proof of] impermanence, being 
ignorant that it is impermanence that makes for regularity. That a 
hundred years is the term of man’s life is regularity; that a man should 
happen to outlive a hundred is not what is called regularity.” 

(WS, 7/2B/1-31) 

“That a tree flowers in spring and fades im autumn is a permanent 
principle. As for permanent flowering, there is no such principle; on 
the contrary, it would be delusion, Now the Buddhist regards death 
as [proof of] impermanence. If there is death there is regularity, if there 
were no death, on the contrary there would be no regularity.” 

(WS, 10/4B/8-107) 

The Ch'éngs do not directly criticize the doctrine of reincarnation, 
being restrained by the traditional Confucian unwillingness to enquire 
into what follows death. Yi-ch'uan observes that: 

“There are no grounds for saying either that the dead are con- 
scious or that they are unconscious," (YS, 70/14) 

He commits himself to saying only that death must be accepted as 
part of the natural order, in which everything has its opposite; if we 
understand life we shall realize that we cannot have it without death, 
just as there could be no spring if there were no winter. He often 
quotes in this connexion a saying of Confucius (“When you still do 
not know life, how can you know death?") and a sentence from the 
Great Appendix of the Book of Changes ("Having fathomed the begin- 
ning, he goes back to the end, and therefore knows the explanation 
of death and life.")!^ 

“To fathom the beginning is enough to know the end; and then to 
go back to the end is enough to know the beginning. The explanation 
of death and life is nothing else but this. Therefore if you take spring 
as the beginning and fathom it, you know there must be a winter; if 
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you take winter as the end and go back to it, you know there must be 
a spring. Death and life are analogous to this." (YS, 356/8f) 

When his disciple Pao Jo-yü sent him arguments in favour of re- 
incarnation, Yi-ch'uan was content to refer him to the same quota- 
tions.!! Replying to a similar enquiry by another disciple, T'ang Ti, 
he limited himself to denying that the "talent"* is due to karma 
acquired in previous incarnatipns: 

“Q. What about the Buddhist view of the nature? 

“A. Buddhists also say that basically it is good. But they should 
not ascribe the talent to karma. 

"Q. What about their view of the cycle of life and death? 

“A. Their comparison with bubbles in water has some point, 

"Q. Is what the Buddhists say about reincarnation true? 

"A. It is equally difficult to say that there is and that there is not 
reincarnation; one must attain insight into the matter by oneself. 
Confucius settled the matter in a sentence when he said to Tzü Lu: 
"When you still do not know life, how can you know death?’ ” 
ota (YS, 318/10-12) 


NOTES 

! Fei-jan chi, 19/1B/6-2A/4. 
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INTRODUCTION 


Since the ideas common tq the two Ch'éngs have already been 
considered in connexion with Yi-ch'uan, this section will be con- 
cerned only with five separate questions on which Ming-tao had 
opinions peculiar to himself or more fully developed than those of his 
brother. Like Yi-ch'uan, he believes that all things are united by a 
single principle which is present in man as his nature; but he assumes 
that we become aware of this principle by looking into ourselves, 
and do not, as his brother supposes, need to look for it in external 
things. Behind this difference one can recognize a fundamental 
difference of attitude. Yi-ch'uan's approach is exclusively intellectual 
and moral, and is informed by nothing more inspiring than a rather 
arid Confucian respectability; its aim is to justify the traditional 
Confucian values and to explain the process by which one learns 
them. Although his sayings to his disciples seldom give reasons for 
his opinions, one can see that they are intellectually coherent and that 
they provide solutions for real problems. Ming-tao's thought is much 
vaguer and less consistent, but one has the impression that lis view of 
life is emotionally much richer. For him, as for the Taoists and 
Buddhists, the underlying unity of all things is not merely a concept 
but an inward experience—to be known, however, not by solitary 
ecstasies but by moral action. What unites us to things is not, as it is 
for Yi-ch'uan, merely principle which can be extended by inference, 
but a vital, creative, and mysterious power universally active within the 
operations of heaven and earth. Such an idea as that of the mutual 
dependence of opposites is used by Yi-ch'uan when, for example, he 
wants a reason for accepting death; for Ming-tao it is a harmony to be 
appreciated for itself, which gives meaning to life and death, good 
and evil, 
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1. JEN (BENEVOLENCE) 


jên € is the major Confucian virtue, the first of the “five norms".* 
Originally it was not the name of a single moral quality, but a collec- 
tive name for the moral qualities expected of a jén A “man”. The latter 
word was applied at first only to members of the noble clans; very 
early it was extended to "man" in general, although even in the Sung 
dynasty there was still a tendency to confine it to civilized men (that 
is, Chinese), excluding barbarians as well as birds and animals. The 
moral term jên therefore covers those virtues which distinguish, first 
the gentleman from the peasant (compare the English “gentle”, 
"noble"), later the civilized man from savages and beasts (compare 
"human, humane"). In early Confucianism the English equivalent 
“benevolence”, made standard by Legge's translations of the Classics, 
is quite inadequate; and Waley, in his version of the Analects of 
Confucius, has been driven to the expedient of using "Good", dis- 
tinguishing jén from other words meaning "good" by the use of the 
capital letter, 

Howevtr, what concerns us is not the original meaning of jén, but 
the meaning which the Sung philosophers read into the Confucian 
classics. For the Neo-Confucians, jén is the altruistic principle in the 
nature, reflected among the passions by the feeling of sympathy at 
another's misfortune. It so happens that, although Europe agrees with 
China in regarding a disinterested concern for the well-being of others 
as the basis of morality, there is no convenient English word to indi- 
cate this concern—a lack which has presented difficulties to English 
moral philosophers as well as to translators from the Chinese. There is 
no opposite of “selfishness” except the negative “unselfishness”, The 
chief possibilities are "'altruism" (the opposite of "egoism"), and 
"benevolence", the term chosen by Bishop Butler as the counter-part 
of "self-love" in his system. When it is remembered that Legge was 
deeply interested in Butler (as he shows in the introduction to his 
version of Mencius), and that his interpretation of jên follows the 
Neo-Confucian commentaries of Chu Hsi, it will be seen that he 
* p.48 
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shows more discrimination in his choice of “benevolence” for jén 
than has perhaps been generally realized. 

According to Yi-ch'uan, who defines it more clearly than his 
brother, to be jén is to regard oneself and another as one and not 
two, to be disinterested (Aung 24) and not selfish (ssi #4). In a 
phrase the terseness of which it would be a pity to spoil by expanded 
translation, he says: . 

'*Tén then one, not jén then two." (YS, 67/13) 

“If you are benevolent, of course you are one (with others); it is 
oneness that characterizes benevolence. On the other hand sympa- 
thetic distress belongs to love; it is passion, not nature," (YS, 185/12) 

“O. ‘What is benevolence like” 

“A ‘It is nothing but disinterestedness.’ When students asked 
about benevolence, he always taught them to think over the word 
‘disinterested’.” (YS, 311/7) 

“To sum up the way of benevolence, it is enough to say the one 
word ‘disinterested’. Disinterestedness is only the principle of ben- 
evolence, and may not itself be called benevolence. Disinterestedness, 
being embodied in man, thereby becomes benevolence. It is because 
when we are disinterested things and the self are seen in the same 
light that benevolence is that by which we are capable of considera- 
tion for others and of love. Consideration is the application while love 
is the function of benevolence.” (YS, 170/10f) . 

“Where there is disinterestedness there is unity, where there is 
selfishness there are innumerable divisions.” (YS, 160/12) 

Yi-ch'uan contradicts himself on whether benevolence is simply one 
of the five norms or whether (as Ming-tao believes) it includes the 
other four and thus embraces the whole nature: 

ince ancient times no one has explained the meaning of the word 
‘benevolence. The five norms, of which it is one, must be distin- 
guished from each other within the Way. If benevolence were only the 
complete body, there would only be four. ‘Taking the human body as a 
parallel, benevolence is the head while the other four ‘beginnings’ are 
the hands and feet." (YS, 171/8f) 

"Benevolence can include wisdom, but wisdom cannot include 
benevolence—just as the human body as a whole can be referred to 
simply as the body, but if you are distinguishing the parts, there are 
four limbs." (YS, 316/11f, cf. 14/117) 

* p.53 
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Ming-tao shares the assumption of his brother that there is a single 
principle running through all things, that it is present in man as his 
nature, and that he 1s aware of it inside him as the five moral norms. 
Since for Ming-tao benevolence, a positive and disinterested concern 
for others, is the whole of morality, it is by the presence of benevolence 
within us that we are aware of principle and of our unity with others. 
By benevolence we are one “body” Or “substance” (ri) with all 
things. Not to feel a disinterested sympathy with others is to lose the 
consciousness that they are one substance with oneself. It is like 
numbness in a limb—a simile which recurs frequently in Ming-tao's 
sayings and which in unattributed sayings can be taken as almost 
certain evidence that he is the speaker. It is a comparison which 
illuminates Ming-tao’s conception of benevolence from several points 
of view. It implies that I am one with others as I am one with my 
own limbs; as long as my completeness or "integrity" (ch'émg) is 
preserved I am as sensitive to the needs of others as to my own. This 
unity can also be seen from another point of view; since I am the 
universe, "external" things are really within me, as my limbs are part 
of my body. I already possess them and do not need to desire them, 
since, in the words of Mencius, "the innumerable things are all 
complete within me." The analogy with physical numbness also 
suggests that benevolence implies living and giving life—a point 
which can'oe left out of account until we come to consider Ming-tao's 
conception of the Changes.* 

"Medical books use the term ‘unfeeling’ (not jér) for numbness in 
the hands and feet; this is an extremely good way to describe it. By 
benevolence heaven and earth and the innumerable things are regarded 
as one substance, so that nothing is not oneself: and when this is 
recognized there is nothing one will not do for them. If they are not 
»ossessed in the self, naturally they are of no concern to it, just as 
when the hands and feet are ‘unfeeling’, the humours (ch'i) do not 
circulate through them and they no longer belong to oneself. Hence 
Confucius said that by ‘giving widely and assisting all’ the qualities 
of the sage are realized in practice; but since benevolence is extremely 
difficult to describe, all he said of it was, “Wishing to stand oneself, 
help others to stand; wishing to arrive oneself, help others to arrive. 
An ability to judge the needs of others by one's own may be 
described as the means to apply benevolence.'? By making us look at 
* p.111 
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benevolence from this point of view, he wished to help us to grasp 
what it is." 5 (YS, 15/5-7) 

"When there is perfect benevolence, heaven and earth are regarded 
as one body, and the different things and innumerable forms within 
heaven and earth as the ‘four limbs and hundred members’. How can 
any man regard his ‘four limbs and hundred members’ without love? 
The sage is benevolent to p@rfection, simply because he alone can 
embody this attitude [literally *this mind']. Why should he make all 
sorts of distinctions and look for [benevolence] outside him? [i.e. his 
approach to things is governed by the single principle of benevolence 
inside him; without it each thing would present a separate problem.] 
Hence 'the ability to judge the needs of others by one's own' was 
offered by Confucius to Tzi Kung as ‘the means to apply benevo- 
lence’. Some medical books describe paralysis of the hands and feet 
by saying that the limbs are ‘unfeeling’, because pain in them does not 
affect the mind. What better term could there be for unawareness of 
pain in hands and feet which are part of oneself? The self-injury of 
the callous and merciless men in the world is no different from this.” 

(YS, 81/1-4?, cf. 34/12?, 132/14, WS, 3/1A/13f:1) 

This emphasis on the unity of man with heaven and earth 1s also 
found in Chang 'Tsai's West Imseription, which both the Ch'éngs 
greatly admired: 

“What fills heaven and earth is my substance; what directs heaven 
and earth is my nature. ™? 

Yi-ch'uan also occasionally makes remarks such as that when per- 
fection is reached "there is no longer anything in the world outside 
the nature", and that when the mind is quiescent “the innumerable 
things are already completely present, as thick as a forest", so that the 
things which act on it are really stimulating it from within.* But his 
prosaic and down-to-earth temperament makes him use the con- 
ception of a single principle uniting man with the universe as an 
objective justification for Confucian morality rather than as an excuse 
for mystical transports: 

“Ch'én Kuei-yi, questioning Yi-ch‘uan, said: ‘As I see it, all that 
fills heaven and earth is my nature; I no longer know that my body 
is me’. Yi-ch'uan said with a smile: "When someone else has a good 
meal, aren't you hungry any more? " (WS, 11/3A/10f) 

The most complete statement of Ming-tao's views on benevolence 
is found in a passage commonly known as the Essay on Knowing 
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Benevolence. In this the phrases “this principle’ and "this Way" are 
evidently interchangeable with benevolence, which (since it includes 
all the moral norms) is principle as we experience it within us: 

“The student must begin by knowing benevolence. By benevolence 
we are one undivided substance with things. Duty, propriety, wisdom 
and good faith [the other four norms] are all benevolence. It is only 
necessary to succeed in knowing this pfinciple and to preserve it by 
integrity and composure. There is no need to be on one’s guard nor to 
make deep inquiries. If the mind relaxes we must be on guard; but if 
not, what is there to guard against? Inquiry is necessary only because 
there are principles which have not yet been grasped; if they have 
been constantly preserved they will be clear of themselves, and what 
need is there to inquire? This Way is not the opposite of anything, so 
that “great” is too weak a word to describe it [re. while things are 
all Yin or Yang, the Way is not relative to anything but absolute]. ‘The 
functions [contrast 'substance'] of heaven and earth are all my func- 
tions. Mencius says that the innumerable things are all complete in 
me, and that there is supreme joy only when I look into myself and 
find integrity.’ Until there is integrity, there are still two things in 
mutual opposition; it will never be possible to possess what is external 
by joining the self to it, not to achieve this joy, The purpose of Chang 
Tsai's West Inscription is to give a complete account of what benevo- 
lence is.5 It we preserve it according to the idea of the West Inscription, 
there will be no more to do. ‘Action is necessary to it but do not 
correct the mind; do not forget it but do not help it to grow.'* Never 
to exert the least effort is the way to preserve it. If it can be preserved 
there should be success, for one's innately good knowledge and 
ability have never been lost. When former bad habits have not yet 
been removed it is none the less necessary to train the mind; eventu- 
ally it will be possible to get rid of old habits. This principle is 
perfectly simple, the only difficulty is an inability to abide by it; but 
when we find joy in being able to embody it, there is no more of this 
difficulty." (YS, 16/12-17/4) 

While Ming-tao agrees with his brother that principle can be dis- 
cerned either in oneself or in outside things, he draws a slightly 
different practical conclusion. According to Yi-ch'uan, moral develop- 
ment depends on the "investigation of things"; although it is possible 
to recognize principle by introspection, in general we only become 
aware of it within us after we have learned to recognize it in external 
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situations, But according to Ming-tao, as long as integrity is preserved 
we are aware of principle within us and do not need to investigate it in 
outside things, ‘This is of course only a difference of emphasis; but in 
later centuries it was to become the central issue in Neo-Confucian 
thought, and the view that moral insight can be derived from intro- 
spection even without learning was developed in opposition to the 
school of Chu Hsi by Wang Shou-jén. ("Innately good knowledge", 
a term from Mencius” used by Ming-tao іп the Essay on Knowing 
Benevolence, became one of his slogans.) Ming-tao several times 
insists that it is a mistake to waste time prying into outside things: 

“There is no need for the student to seek [the principles] far afield; 
the simplest course is merely to find them near at hand in oneself, 
understanding that for man Principle is nothing but composure. In 
the Changes the Ch'in diagram deals with the learning of the sage, 
K'un with that of the worthy; they only say ‘[The gentleman] is 
composed and thereby corrects himself within, is moral and thereby 
orders what is external. When composure and morality are established 
he will not be alone in his virtue." Even for the sage this is all; there 
is no other path. To make hair-splitting enquiries and comparisons is 
in itself a denial of principle (tao-Ii)." (YS, 20/5f) 

“The ‘extension of knowledge’ only means knowing how to rest in 
perfect goodness ... as a son to rest in filial piety, as a father to rest 
in compassion, for example. There is no need to go outside’ labouring 
to observe the principles of things, which is to wander lost like a rider 
without a destination.” (YS, 109/127) 

It is therefore not surprising that the "investigation of things" 
(k£-1wu), the phrase from the Great Learning on which his brother and 
all later Neo-Confucians lay so much stress, is mentioned by Ming- 
tao only to express the same view as Yi-ch'uan's on the meaning of ké 
and in connexion with the duties of the censorate.* His disciple Yang 
Shih, who holds the same subjectivist position, claims that the things 
to be investigated are in fact inside oneself: 

“To practise this Way, the first necessity is to understand good, 
after which one knows how to practise good. The understanding of 
good lies in the extension of knowledge, and the extension of know- 
ledge in the investigation of things. Since the number of them is 
countless, of course there are things which it is beyond our power to 
exhaust; but when one looks back into oneself with integrity, all the 
things of the world are in the self. ‘The Ode says: ‘Ever since heaven 
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produced the people, where there is a thing there has been à rule.'!? 
The forms and colours which are complete in myself are all things, 
and each has a rule; if I look into myself to seek them, the principles 
of the world will be grasped," H 

Ming-tao uses his doctrine of the unity of man and things, of 
internal and external, to refute the Buddhist assumption that it is 
necessary to abolish the passions and allftperception of external things. 
So long as we recognize that things are one with ourselves we react to 
them spontaneously, as the parts of the body adjust themselves to 
each other. There is no need to suppress the passions, because they 
will accord spontaneously with the principle which unites us to the 
object; we shall enjoy what deserves to be enjoyed, be angry with what 
deserves anger. The passions will be attached to the object and not to 
the self and will pass when the object passes, and in this sense we shall 
have no passions; it is only when the self is conceived to be distinct 
from outside things that it will begin to desire them and they will 
present it with temptations. This theory is expounded in Ming-tao’s 
Letter on Stabilizing the Nature, which was written to Chang Tsai 
about 1060, only a few years after the two men had finally broken 
away from Buddhist influence. “Stabilizing the nature” (tng-Astng 
4E TE) or "stabilizing the mind" (ting-hsin 54 ity) is in fact the 
standard rendering of the Buddhist term samādhi (the concentration 
of the miri in meditation) and for this reason was disliked by Yi- 
ch'uan.!* The letter deserves translation in full. 

“Thank you for your letter, in which you say that in ‘stabilizing 
the nature’ you cannot yet avoid movement and are still attached to 
external things. This you have considered thoroughly, and what can 
you expect to learn from me? But I have given consideration to it and 
venture to make my opinion public. In what is called ‘stability’, one 
is stable in movement as well as in stillness: it is the state in which we 
do not follow things as they withdraw nor go to meet them as they 
come, and there is no distinction of internal and external. If you 
treat external things as external, and pull yourself after them, this is 
to assume that your own nature has an inside and an outside. More- 
over if you suppose that the nature goes outside to follow things, 
while it is abroad what do you think remains within? This is to aim at 
cutting off external temptations without realizing that the nature has 
no outside and inside. When within and without are treated as 
ultimately different, what right has one to speak of 'stability'? It is 
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a constant [principle] that heaven and earth, since with their mind 
they pervade the innumerable things, have no mind; and that the 
sage, since with his passions he follows the innumerable activities, has 
no passions [i.e. the mind and the passions are attached to the object 
and not to heaven and earth and to the sage]. Therefore nothing that 
the gentleman learns is more important than to be completely dis- 
interested towards everything, responding in accordance with things 
as they come. The Book of Changes says: 'If you are correct there will 
be good fortune and no regret. But if you come and go haphazardly, 
only friends will follow your thoughts.'!? If you bewilder yourself 
trying to get rid of external temptations, as soon as they are extin- 
guished in one place you will see them spring up in another. It is not 
only that there is no time to suppress them all; rather, since the 
occasions for them are infinite, to get rid of them is impossible. 

“Tt is inherent in men that each has his blind spot, which prevents 
him from according with the Way; but in general the trouble lies in 
selfishness and calculation. If you are selfish, you cannot regard action 
as an immediate response; if you are calculating, you cannot regard 
insight as spontaneous. Now if, with a mind that hates external things, 
you seek to reflect a world in which there are no things, this is to 
expect the mirror to reflect although you have turned it over. The 
Book of Changes says: ‘Stopping with averted back, he is unaware of 
self; walking in his yard, he does not see other people’.b* Mencius 
also says: ‘What I hate in calculating people is the way they bore into 
things'.!5 Rather than reject what is external and approve what is 
internal, it is better to forget the distinction between them. If both 
are forgotten you become serene and untroubled: if untroubled, stable; 
if stable, clear-sighted; if clear-sighted, why should you any longer be 
distressed about responding to things? 

“The sage rejoices over things which deserve rejoicing, and is angry 
with things that deserve anger, so that his joy and anger are not 
attached to his mind but attached to things. This being so, how can 
he fail to respond to things? How can it be considered wrong to 
follow external things and right to seek within? Is there not a great 
difference between a selfish and calculating joy and anger, and the 
correctness in joy and anger of the sage? 

“Anger, even more than the other human passions, is easily aroused 
but difficult to control. But if, when you are angered, you can at once 
forget the anger and examine what is right and wrong in principle, 
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even here it will be apparent that it is not worth while to hate external 
things, and you will not have much further to go in the Way. 

“The subtlest thoughts of the mind cannot be expressed in words. 
In addition I am unskilful in writing and distracted by official duties. 
I have not been able to unravel the rights and wrongs and give you 
an answer. But this should be close to the truth in all essentials. 'To 
seek far afield though the Way is near was condemned by the men of 
old. It is for you to decide the question." (MTWC, 3/1AB) 

If we do not recognize that the self is one with outside things 
selfishness arises, and we either surrender to desire or waste ourselves 
in a sterile "hatred of external things" and a hopeless effort to control 
desires which as soon as they are suppressed in one place return in 
another. At the same time morality becomes a matter of calculation, 
of thinking out what my duty must be instead of knowing it spon- 
taneously. What Ming-tao means by the calculation which distorts 
insight is shown by this anecdote: 

"Once when Ming-tao was sitting unoccupied in a granary at 
Ch'ang-an, he looked at the pillars in the long corridor and counted 
them in his head. Still not quite certain, he counted them a second 
time and the results did not agree. He was reduced to getting someone 
to count them calling the numbers aloud one by one, Then it turned 
out that he had counted them correctly the first time; and he realized 
that the more one exerts the mind to grasp something, the more 
uncertain is its hold.” (YS, 48/5f) 

_As long as we are one with things, passions are attached to their 
objects and not to the self, and leave no trace when the cause 18 
removed: 

“The wind and the bamboos are an example of unconscious stimu- 
lation and response. If someone angers you, do not lodge your anger 
in your breast; you must be like the bamboos moved by the wind.” 

(WS, 7/1B/6?) 

But if the self is cut off from things, passion accumulates inside it 
and may be displaced on to the wrong object. The phrase “displacing 
anger’ used in the Analects of Confucius™ is often used by the 
Ch'éngs. Ming-tao says: 

"In one whose blood has been excited, anger is certain to be dis- 
placed. When a mirror reflects things, the beauty and ugliness are 
outside and the mirror responds in accordance with the thing. If the 
anger is not within, how can it be displaced?" (YS, 142/13) 
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The point is explained more fully by Yi-ch'uan: 

“When the sage Shun punished the four evil men, his anger was in 
them: what had Shun to do with it? For he was angry with a man 
because he deserved anger; the mind of the sage is fundamentally 
without anger. It may be compared to a mirror; when a beautiful or 
ugly thing comes one sees that it is beautiful or ugly, but how can 
there ever be beauty or ugligess in the mirror? Of course there are 
plenty of men in the world who get angry at home and still show it 
when they are in the market. When you are angry with one man can 
you resist showing your anger when you are talking to someone else? 
A person who has sufficient control of himself to be angry with one 
man and not with others already has an exceptional awareness of 
moral principle. Is it not very difficult to act as the thing requires like 
the sage, always without anger? The gentleman subjects things, the 
small man is subject to things. Now when we see something which 
deserves joy or anger, it is exhausting to make part of oneself go along 
with it. The mind of the sage is like still water." (YS, 232/12-233/2) 

'The mind should respond to things without retaining any trace of 
them, as the bamboos become still when the wind ceases, and the 
mirror no longer reflects the object which has been removed. Even to 
find one's mind dwelling on a trivial matter after it has been finished 
with is evidence that the self is out of connexion with the external 
world: а 

“One day when Ming-tao was in Shan-chou they were repairing a 
bridge, and searched far and wide among the people for a long beam 
which was needed. Afterwards, whenever on the way to or from the 
town he noticed a fine tree in the forest, he found himself estimating 
its size. So he told his students about it, as a warning that no matter 
should be retained in the mind.” (¥5, 70/31) 

The same assumptions are implied by certain observations by 
Yi-ch‘uan on dreams. Dreams are a proof that past experience has 
not been completely lived out; the sage has none, except for prophetic 
dreams in which he is genuinely responding to something outside him: 

“Q. Why is it that things which one did not wish to do during the 
day are often seen at night in dreams? 

“A, It is only because the mind is unstable .What men see in dreams 
is not limited to matters of the previous day; sometimes we dream of 
things which happened ten or twenty years ago. This is only because 
the matter has long been present in the mind, and during the day 
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suddenly something happens which makes contact with it; and if their 
ethers stimulate each other, it comes out in the dream. Consequently 
we sometimes dream even of matters which we hate during the day. 
This may be compared to the formation of waves when the water is 
disturbed by wind; when the wind stops, the waves still go on dashing 
together. This naturally does not apply to the man who has trained 
himself for a long time. Sages and worthies do not have these dreams; 
they only have premonitions which take shape in dreams. There are 
men who do not have dreams, because their ether is either exception- 
ally pure or exceptionally impure. The sage has no dreams because 
his ether is pure, while the man suffering from extreme exhaustion 
has none because the dull ether which obscures him prevents him from 
dreaming. As for Confucius dreaming of seeing the Duke of Chou," 
it is a different matter from the dreams of ordinary men. By their 
dreams men can divine how deep their own learning goes. If dreams 
are confused, the will is not stable, control is not secure.” 

(YS, 224/2-7, ef. 8-11, 55,/14?, 250/7-13, 335/1-3) 

As we have seen from the Letter on Stabilizing the Nature, the self 
experiences desire, and things present temptations, only when it is 
not recognized that self and things are the same. The Buddhist 
endeavour to suppress sense-perception and the passions is therefore 
an attack on the symptoms only, and is a proof that the motive of the 
Buddhists is fundamentally selfish; they wish to remain separate selves 
and yet to get rid of the desires and temptations which are the price 
one pays for this separation. According to a passage which Chu Hsi 
ascribed to Ming-tao!*, 

“The reason why it is said that the innumerable things are one 
substance is that all have this principle, simply because it is from there 
[i.e. from principle, also called the Changes] that they come. 'Produc- 
tion and reproduction is what is meant by the Changes.’ Once they 
are produced, whenever they are produced, all possess this principle 
complete. Men can reason (fui) while things cannot, because the 
ether of which they are constituted is dull; but it would be wrong to 
say that they do not share in its possession. Man, simply because out 
of selfishness he thinks in terms of his own body, has only a limited 
conception of principle. But how great a joy it is for him to let go of 
this self and see it on a level with the rest of the innumerable things! 
The Buddhists, ignorant of this, think in terms of the self and are at 
a loss to deal with it. Therefore they turn to hating it and want to get 
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rid of sense-perception; and because the source of the mind is un- 
stable, they want to be like withered trees and dead ashes. But this is 
impossible [literally ‘there is not this principle] or is possible only 
by death. The Buddhists say all that because really they cannot bring 
themselves to let go of the self. They are like the pedlar insect, which, 
even when it cannot carry its present load, deliberately goes on put- 
ting things on its back; or like a man who sinks in a river holding a 
stone, and although its weight makes him sink deeper never thinks of 
letting go of it, but merely resents its weight." (YS, 34/14-35/51) 
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2. YI (THE CHANGES), SHEN (PSYCHIC) 


The early Neo-Confucian systems were built to answer two funda- 
mentally different although often confused questions: 

(A) Men and animals coming into the world and dying, plants 
growing and withering through the four seasons, the perceptions, 
intentions, emotions with which I respond to external stimulation, are 
all constantly emerging out of nowhere and disappearing into no- 
where. From what source do they come? 

Answer: The Supreme Ultimate, a primal one out of which things 
divide (Liu Mu, Shao Yung) or from which they grow (Chou Tun-yi); 
the Supreme Void, the rarefied ether in which things condense 
(Chang Tsai). 

(B) There are regularities in natural processes and in human be- 
haviour, from which inferences can be drawn and right action 
prescribed. In what does this regularity consist? 

Answer: In following li, the natural grain of the universe. 

The older Sung philosophers were mainly concerned with question 
(A) Of the three men who founded Neo-Confucianism proper, 
Chang ‘Tsai shared the same approach; Yi-ch'uan raised question (B) 
to the first place, and remained unique in asking this question alone; 
Ming-tao asked both questions, using li to deal with one and other 
terms (yi, shén) to deal with the other. Chu Hsi finally co-ordinated 
the two questions by identifying the Supreme Ultimate with Ii. 

The Sung philosophers do not conceive the origin of things as 
“creation” by Someone standing outside the universe, but as “breed- 
ing" "growth" (shéng) from Something at the root of the universe. 
The analogy behind their thinking is not a man making a pot, but 
rather a tree growing from its hidden root and branching out. But 
even apart from the impossibility of it receiving a theistic answer, 
question (A) is very unlike the demand for a First Cause in Christian 
theology. The idea that the universe must have had a beginning in 
time, which seems obvious, even a logical necessity, to many Euro- 
peans, is quite foreign to Chinese thought; thus Chu Hsi, who held 
with Shao Yung that the universe is annihilated and reborn every 
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129,600 years, took it for granted that there were other cycles before 
the present cycle," Nor, of course, did the Sung philosophers have any 
idea of universal causation, in terms of which every event is explicable 
except the event which started the series. On the contrary, it is 
precisely because the production and growth of things is not explained 
by preceding physical causes that it is necessary for them to postulate 
an unseen source out of whieh things are continually manifesting 
themselves. For example, in Chou Tun-yi's system the Supreme 
Ultimate does not stand at the beginning of time; the Yin and Yang 
are constantly growing out of the Supreme Ultimate, and it is this 
which keeps the universe in motion. 

A system based on li implies a purely rational and moral view of 
life; I am one with the universe only in the sense that the principles 
by which I explain events and judge men’s actions also apply to 
myself. Yi-ch'uan's idea of a single principle running through all 
things has no emotional content except for a faint satisfaction that the 
universe is tidy, a fit place for a Confucian gentleman to live in. On the 
other hand the conception of an inscrutable source out of which I and 
all things grow implies the unity of the vital and productive forces 
behind the surface of things and within oneself; it appeals to a sensi- 
bility which perceives in things the vitality and mystery of the forms 
which loom out of empty space in Sung landscape painting. This type 
of nature mysticism, Taoist and Zen Buddhist in origin, issfound not 
only in Shao Yung and Chou Tun-yi, in whom the Taoist influence 
is strong in any case, but also in Ming-tao. One of his sayings recalls 
that 

“Chou Tun-yi would not clear away the grass under his window. 
When questioned he said: ‘It is the same in kind as my own thoughts". 
(YS, 64/12) A note by the disciple Hsieh Liang-tso adds: “Chang 
Tsai made a similar remark when looking at a braying ass". 

According to Chang Chiu-ch'éng, a disciple of his disciple Yang Shih, 

“The steps under Ming-tao's library were covered with thick grass. 
When someone advised him to have it cut, he said ‘No. I want always 
to sce the vital impulses of creation.' He also bought a pond in which 
he kept small fish, and he was always going to look at them. When 
asked why he kept them, he said: 'I like to watch the innumerable 
things satisfied of themselves',"? 

Even Yi-ch'uan was once blackmailed into professing such feelings: 

"Yi-ch'uan came again with Chang Hsün during the spring. Shao 
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Yung invited them to go for a walk with him on the T'ien-mén road 
to look at the flowers. Yi-ch'uan declined, saying that he had never 
been in the habit of looking at flowers. Shao Yung replied: ‘What is 
the harm? All things have ultimate principles. We look at flowers 
differently from ordinary men, in order to see into the mysteries of 
creation.' Yi-ch'uan said: 'In that case I shall be glad to accompany 
you'." (YCWC Supplement 5A/6-8) e 

It is not surprising that Ming-tao cannot altogether reconcile the 
moral and rational concern with principle shared by his brother with 
his acute sensitivity to the vital forces of nature. For him, as for 
Yi-ch'uan, the Way of Heaven is principle; but it is also shéng,* 

"generating", "giving life", According to the Great Appendix of the 
Book of Changes 

"Production and reproduction (shémg shémg) is what is meant by 
the Changes.”"* 

The Changes (Yi J4) are the cyclical replacements which proceed 
between heaven and earth, sun giving place to moon, day to night, 
heat to cold, reflected in the replacement of one diagram by another 
in the divinations of the Book of Changes. (Among Chinese words for 
“change” yi implies “A taking the place of B", often "changing places 
with B”; contrast hua, pien.t) Ming-tao takes the definition as proof 
that what is important in the Changes is not the cyclic motion of 
constant things such as the heavenly. bodies, but the endless genera- 
tion of new things in place of old. 

“Inborn (shéng) is what is meant by nature";T the nature is prin- 
ciple, but it is also (since Ming-tao refuses to limit the sense of shéng 

to "inborn") the source of life and productive activity. By following 
the nature, living and giving life, we are at one with the Changes, the 
generative processes of heaven and earth. Ming-tao several times 
strings together quotations from the Book of Changes to show how 
many of the major Confucian terms can be defined in relation to 
shéng, which we shall translate variously by “produce”, “life” and 
“vital”: 

“The supreme power of heaven and earth is to produce.’ ‘From 
the generative forces of heaven and earth the innumerable things are 
evolved." “The hfe in us* is what is meant by nature.” It is most 
excellent to look into the vital impulses of the innumerable things. 
This is “The Originating is at the head of goodness’,* which is what 
*p.4/ tpa I p.47 
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is meant by benevolence. Man being one thing with heaven and earth, 
why should he belittle himself?” (YS, 133/1f) 

* *Production and reproduction is what is meant by the Changes’; 
it is this which heaven regards as its Way. It is production which 
heaven regards as its Way, and what succeeds this productive principle 
is goodness. [The Way is above form; in the phenomenal world the 
Way is replaced by goodness.” Goodness has the implication 'Origin- 
ating’ ... “he Originating is at the head of goodness.’ That the 
innumerable things all have the impulses of spring is the significance 
of ‘What succeeds (the Way) is goodness; that in which it is completed 
is the nature’.? But its completion depends on the innumerable 
things completing their natures of themselves.” 

(YS, 30/5f?, of. 149/2-4) 

Benevolence, elsewhere explained by the sense of unity with others, 
is here treated as the vital and creative principle. Although it is the 
former that is stressed, the latter is also implicit in Ming-tao's favourite 
comparison of lack of benevolence with numbness,T and it is made 
explicit by his disciple Hsieh Liang-tso: 

“What is benevolence? To be alive is benevolence, to be dead is its 
opposite. When a man’s body is numb, so that he does not feel pain, 
he is said to be ‘unfeeling’ (literally ‘not jén'). А peachstone or 
apricot-stone which grows when planted is said to be ‘feeling’ jên), 
meaning that it has the impulse of life. What benevolence is can be 
inferred from these examples."* 

The word shén, usually translated "spirit", was seldom used by 
Yi-ch'uan, who seems to have been suspicious of its mystical flavour. 
He observes that 

“In the Analects Confucius never uses the word shën. Only in the 
Changes there were some places where he could not avoid speaking 
of it." (YS, 182/12) 

In the thought of Chu Hsi and his successors also shén has only a 
minor place. But it is extremely prominent in the writings of Shao 
Yung, Chou Tun-yi and Chang Tsai; and in the case of Ming-tao, 
Ch'én Chung-fan!’, one of the best modern writers on Neo-Confucian- 
ism, goes so far as to consider shén rather than principle the counter- 
part of ether in his system. For all these, as for the authors of the 
appendices of the Book of Changes, shén is not a personal spirit but a 
daemonic power or intelligence which is active within the operations 
* p.134 f t p.98f 
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of heaven and earth and which emanates from the person of the sage. 
In Europe, an aura of uncanny power or intelligence radiating from a 
thing is ascribed to a personal spirit inside it, and adjectives referring 
to the aura (“daemonic”, “psychic’’) are formed from nouns referring 
to the “daemon” or “psyche”. (There is in any case a poor selection 
of such adjectives, since most of those formed from nouns referring to 
spirits imply moral qualities rather tha& power or insight — “angelic”, 
“devilish”, “spiritual”, "soulful".) But in China the tendency to 
abstract a personal spirit from the numinous influence of a thing or 
place is much weaker than in Europe, and it has not affected the use 
of shén in philosophy. Thus in the appendices of the Book of Changes 
the word is less frequent as a noun than as an adjective, for which the 
least unsatisfactory English word is perhaps “psychic”, applied to the 
Way, the Changes, the divining stalks, the sage, and the inner power 
or "mana" (té, usually translated "virtue"). With the last it is also 
used as transitive verb, "to make one's inner power psychic": 

“We observe that by the psychic Way of Heaven, the four seasons 
do not err. When the sage establishes teaching according to the 
psychic Way, the world submits to him." 

“Therefore the power of the stalks, being ‘round’ [without begin- 
ning or end, like the circumference of a stalk] is psychic; the power of 
the diagrams, because it is ‘square’ [making distinctions, like the 
separate sides of the square diagrams], is wise... The sage is psychic 
and thereby knows the future, wise and thereby stores up the past.” 

“They set up the psychic things [the divining stalks] to anticipate 
the needs of the people. Was it not for this that the sages fasted and 
purified themselves in order to make their power psychic and 
illuminating?” 

Even when shén is used in the appendices as a noun (several of the 
passages which will be quoted later in this chapter provide examples), 
it does not refer to any entity distinct from things which are shén. 
The shén of the divining stalks is not a “psyche” within them, but, so 
to speak, their "psychicity". We therefore cannot afford to use the 
standard English equivalent "spirit" even when the word is used as a 
noun, since to do so would disguise the fact that the Neo-Confucians 
treat it not as an entity like “principle”, “ether”, “nature”, “mind”, 
but as a state like “integrity”, “composure”, “equilibrium”. In some 
of the following translations I shall be reduced to calling it "psych- 
icity", without wishing to recommend this abominable word as a 
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permanent addition to the English language or even as a regular 
equivalent of shën. 

The Sung school disagree as to whether shén is a substance or a 
function, Ming-tao taking the latter view. It is one of the awkward 
terms which fall between the two, for which, as we have noticed in the 
cases of "equilibrium" and "integrity" ,* the Neo-Confucians have 
no category. Kuo Yung (son of the Ch'éng disciple Kuo Chung- 
hsiao), commenting on two passages in the appendices,! says: 

(On “Therefore shén is without confines and the Changes are 
without body") 

“There is no shén which is shén by itself. When it is in the Way, 
the Changes, or the sage, it is the shén of the Way, the Changes or 
the sage. Shén lodges in the Way, the Changes, the sage; but each of 
these has its own name and is not called shën. This is why shën is 
without confines.” 

(On “The word shén refers to what is inscrutable in the innumerable 
things. ) 

“The Way is the Way, the Changes is a book, the sage is a man; 
only shén is without confines and these three all possess it. Therefore, 
the Way, the Changes and the sage all possessing it, shém is not a 
separate thing; it is only because its way, manifested by its function- 
ing, is inscrutable within the innumerable things, that it is named 
shén. The shén of the Changes and of the sage are both thesame."!! 

The characteristic of shém which is most stressed by the Neo- 
Confucians is the capacity of whatever is shén to penetrate immedi- 
ately through things without being obstructed by their forms. To 
penetrate through things is at once to act on them and to understand 
them; the two aspects of shén, power and intelligence, are not felt to be 
distinct. The shén of the sage is no doubt something like the dynamism 
which we feel radiating from a person of strong presence; and in this 
situation one is hardly conscious of a distinction between the sense of 
being under the pressure of his personal force and the feeling that “he 
can see right through me". According to the Great Appendix: 

"Psychicity is without confines and the Changes are without body." 

"It is only because it is psychic that it is swift without hurrying 
and arrives without having travelled."!* 

Chou Tun-yi says: 

“What is without stillness when moving and without movement 
* np.40f, 67 
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when still is a thing. What is without movement when it moves and 
without stillness when it is still is psychicity . . . which is not the same 
as not moving and not being still. Things cannot penetrate, while 
psychicity passes inscrutably through the innumerable things." !*— 
that is, shën penetrates things immediately, moves to a place without 
any intervening movement, 

Ming-tao says: ‹ 

“Tt is only because it is psychic that it is swift without hurrying 
and arrives without having travelled’... Psychicity is not ‘swift’, nor 
does it ‘arrive’. It had to be put in these terms because there is no 
other way to describe it.” (YS, 133/5) 

Shén is to be conceived, then, as a daemonic force issuing from all 
that is above form—on the one hand from the Way and the Changes, 
working inscrutably within the operations of heaven and earth, on 
the other hand from the sage, whose mind sees through all things, 
and whose moral influence is active everywhere, ‘Taking the former 
point first, it is said in the appendices: 

“The Yin and Yang in alternation are what is meant by the Way... 
That which is unfathomable in the Yin and Yang is what is meant 
by ‘psychic’. 

“To know the way of the transformations, is it not to know what is 
brought about by psychicity?” 

“The word ‘psychic’ refers to what is inscrutable in the innumer- 
able things." 14 

Ming-tao says: 

“The cold of winter and heat of summer are the Yin and Yang. That 
by which they are moved and transformed is psychicity. 'Psychicity 15 
without confines’ and therefore ‘the Changes are without body", If like 
some you conceive a heaven distinct from man and say that man can- 
not embrace it, you imply that psychicity has confines. ‘This is to have 
"two ultimates'." (YS, 133/8f)—that is, since both the sage and heaven 
are shén, and shén is all-pervasive, it is the same in both of them. 

“*By comprehending psychicity you will know the transforma- 
tions’.’* ... what is most inscrutable in the transformations is 
psychicity." (YS, 133/10) 

The power issuing from the sage also influences all things, so that 
harmony within him is reflected in the regularity of society and of 
natural phenomena. (Here also the word used for the effects of shén 
із Ама 4E, " transformation".) According to Ming-tao: 
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"(If Confucius had been a ruler) ‘when he had made the people 
happy they would have come to him, when he moved them they 
would have been brought to harmony'.!* The psychic transformations 
of the sage are ‘what flows above and below, indistinguishable from 
heaven and earth'.'15 (YS, 134/9) 

Commenting on Mencius (“What the gentleman passes is trans- 
formed; what he preserves is Psychic."""*), he says: 

" "What he preserves is psychic'—within himself. "What he passes 
i$ transformed'—his effect on things." (WS, 2/3A/6) 

Being shén, the mind of the sage also has immediate knowledge of 
the principles of anything he examines. In this connexion the 
Ch'éngs repeatedly use a quotation from the Great Appendix which 
originally referred to the Changes: 

“It is tranquil and unmoving, but when stimulated it penetrates 
the affairs of the world, If it were not of all things in the world that 
which is perfectly psychic, how would this be possible?"'** 

As we have seen in discussing his view of the mind,* Yi-ch'uan 
uses this quotation to describe the insight of the mind into principles.*! 
The ordinary man shares in some degree this direct insight, although 
where the impurity of his ether hinders him he has to depend on 
inference; and to this extent we are all shém. According to an un- 
attributed passage, 

"Man's knowledge and thought are active because of ptychicity." 

(YS, 89/32) 

Here the word shén is used to describe a part of experience which we 
have no difficulty in recognizing. The principle is in the thing, but 
the mind penetrates to it through the thing. Unlike the body, the mind 
is not obstructed by solid forms but passes right through them. Nor 
does it take time to cross the intervening space; it is “swift without 
hurrying and arrives without having travelled”. 

Chang Tsai says: 

“Tt is one, therefore psychic. To take a parallel, because the four 
limbs of the human body are all one thing, wherever it is touched 
there is perception; perception does not have to wait until the mind 
has been sent to the affected place. This is what is meant by “when 
stimulated it penetrates’, and ‘it arrives without having travelled and 
is swift without hurrying’. In the forms of things there are degrees of 
size and quality; psychicity has no degrees of quality, it is simply 
* pp.63 
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psychicity. There is no need to speak of utilizing it. It is the same as 
with a wheel, which is made of ‘thirty spokes together with one 
hub'.** If there were no hub and spokes, how could the wheel be 
used?"— that is, shén does not have to move in order to make things 
move, 

On one point concerning shên there was a difference of opinion 
between Ming-tao and Chang Tsai. According to the latter, what is 
shën is the Supreme Void, the pure ether which moves freely in 
contrast with the impure ether which condenses into "things" with 
form: 

“That which, being dispersed and separate, can be conceived as an 
image, is ether; that which, being pure and pervasive, cannot be con- 
ceived as an image, is psychicity." 

“The Supreme Void is pure, and since it is pure, unobstructed, 
and since it is unobstructed, psychic. What is opposed to the pure 1s 
impure, and therefore is obstructed and therefore has form.” 

“ ‘Psychic’ indicates the inscrutable response of the Supreme Void. 
All the types and images of heaven and earth are merely the sediment 
of psychic transformations.” 

“The forms and colours of the innumerable things are the sediment 
of psychicity." 

"Paychicity is the power of heaven, transformation is the way of 
heaven. "Ehe power is its substance, the Way is its function; it is only 
that they are one in the ether." 

"Whenever the ether is pure it is pervasive, whenever it is dull it is 
impeded. When its purity is absolute it is psychic. Hence if there are 
gaps in the assembled (ether), when the wind goes through them the 
sound reaches everywhere. Is not this the test of purity? Is not 'to 
arrive without having travelled’ to be absolutely pervasive? ** 

Ming-tao objects that shém pervades all things without exception, 
so that even impure ether must be shén: 

“Outside the ether there is no psychicity, outside psychicity there 
is no ether. If it is said that the pure is psychic, does this involve 
denying that the impure is also psychic?” (YS, 133/13) 

“To locate the source of the innumerable things in the ‘pure, void, 
one, and great’ does not seem satisfactory. The only course is to treat 
as one pure and impure, void and solid. It is said of psychicity that it 
‘becomes one substance with things without exception’.*5 It should 
not be confined to one place." (YS, 21/9?) 
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How are the Changes and shén related to principle? Ming-tao is 
much vaguer than his brother in drawing distinctions, and no con- 
sistency can be observed in the way that principle, heaven, the Way, 
the Changes and shén fuse together and separate out in his thought. 
A couple of passages seem to imply that the Changes are the sub- 
stance of heaven, shén the function, and principle or the Way the 
course along which the functfoning proceeds: 

“Production and reproduction is what is meant by the Changes’, 
while the functioning of production and reproduction is psychicity,” 

(YS, 140/12) 

“©The operations of high heaven are without sound or smell.'™ Its 
substance is called the Changes, its principle is called the Way, its 
function is called psychicity, its decree for man is called the nature.” 

(YS, 4/126? ascribed to Ming-tao by Chu Hast)” 

These distinctions seem intelligible up to a point. All things are 
united by principle running through them; they are set in movement 
and at the same time understood by shén which acts along the prin- 
ciple. Shém is itself the functioning of the Changes; it seems to be 
assumed that all changes past and present exist timelessly above the 
level of form, and that their function is their successive realization 
between heaven and earth. 'T'his view of the relation between shén and 
the Changes seems to have been an unusual one; Shao Yung, for 
example, held the opposite one: à 

"Psychicity is the ruler of the Changes, and therefore "without 
confines’. The Changes are the function of psychicity, and therefore 
‘without body’. 

Outside the passages just quoted, however, Ming-tao does not keep 
to these distinctions: 

“Heaven is principle. ‘The word “psychic” refers to what is in- 
scrutable in the innumerable things.’ God (t’) is the name given to it 
as the ruler of events.” (YS, 145/7) 

“Heaven and earth only have ‘permanent positions’; ‘the Changes 
proceeding between them™ are psychicity." (YS, 133/12) 

“Heaven and earth have permanent positions and the Changes 
proceed between them.'** Why not say man proceeds between them? 
Because man is also a thing. If it were said that 'Psychicity proceeds 
between them’, men would look for it only in spirits (kuei-shén 9 
ii). It would have been possible to say ‘Principle’ or ‘Integrity’; but 
the purpose of merely saying ‘the Changes’ was to make men silently 
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remember it and grasp it by themselves," (YS, 130/4f) Here the 

| Changes are identified with the mind of man (in contrast to his 
body), with shén (not to be confused with spirits) and with principle 
and integrity. 

| 

| 
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3. MONISM AND DUALISM 


The conflict between monism and dualism is one of the recurring 
themes of Neo-Confucian philosophy. Yi-ch'uan's system, which, in 
the form given it by Chu Hsi, was dominant until the present century, 
is dualist in implication; there is principle and there is ether, and to 
become a sage one has to deal with two basically unrelated factors, the 
absolute goodness of the former and the varying quality of the latter. 
Nevertheless, the Neo-Confucians, like ourselves, have a deep-rooted 
disinclination to believe that there is a fundamental dichotomy in 
things, that — in the phrase from Mencius! Ming-tao is always 
quoting — there are "two ultimates" (literally "two roots"), Although 
the orthodox Sung school follows a line of thought which leads to 
dualism, it does not make a point of affirming that there are two 
ultimates in the way that others affirm that there is one. Indeed, 
Yi-ch'uan is so much more interested in principle than in ether that 
he is scarcely aware of the issue; he is so concerned to show that all 
things are united by principle that he does not notice the widening 
gap between the things which are interrelated and the pringple which 
relates them. Chu Hsi does give equal attention to principle and ether, 
but the point on which he lays most stress is not that neither can be 
reduced to the other but that neither can exist without the other. We 
have already seen, in discussing the attitude of the Ch'éngs to 
Buddhism, that this mutual dependence is demanded by the moral 
and practical bias of Confucianism. ("Outside the Way there are no 
things and outside things there is no Way.")* If there were things 
without principles, dealing with them would be outside the scope of 
morality. If there were principles without things, the Buddhists 
would be right in ridding themselves of action and sense-perception 
in order to arrive at them. 

Yi-ch'uan's dualism is (with his elevation of li and his solution of 
the problem of human nature) a revolutionary development which 
changed the whole direction of Confucian thought. At first sight it 
might be supposed that a dualist tendency had always been implicit, 
* p.88f 
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even if it was only in Neo-Confucianism that it came to the surface. 
Certainly there was nothing new in the claim that entities such as the 
Way are immaterial and imperceptible, while at the same time their 
reality does not (as the Buddhists supposed) imply the unreality of 
material and perceptible things. Let us consider, however, some of the 
terms by which such entities are described in Chinese — wei $l, 
hsü R, wu $, for which rough Englisk equivalents are “impercept- 
ible", “void”, “nothing”. The English terms seem to imply absolute 
imperceptibility, emptiness, non-existence. But wet is relative to 
hien Hi "manifest"; the more tee something is, the harder it is to 
discern. Hsii (relative to shih ‘{ “solid’’) implies not that a space is 
empty but that a substance is rarefied, thinned out; thus fire is Asi 
compared with more solid things. Wu “‘not-having” (relative to yu 
Ж "having") is primarily the absence of form and colour, and is 
similarly a matter of degree. Chinese metaphysical thinking 1s dyn- 
amic, conceiving A as forming out of and dissolving into B rather 
than as statically being or not being B.? The imperceptible can mani- 
fest itself, the rarefied can condense and become solid, the "not- 
having” can acquire form and colour. The continuity of the unseen 
source and the visible world is implicit in the characteristic metaphors 
by which their relation is expressed — root and tip (4 Ж), spring and 
current (J Pf). It is because such terms as ter and heii are relative 
that Yi-chiuan, as we have seen* refuses to apply them to principle. 
On his view, principle is not merely harder to perceive or more 
rarefied than ether; while ether is perceived by the senses, principle 
is perceived by the mind, to which it is perfectly "manifest" and 
"solid" (real). 

We noticed in the last chapter the difference of approach between 
Yi-ch'uan, concerned with moral and logical principle, and most 
other early Sung philosophers, concerned with an ultimate source out 
of which things are generated. The former approach leads to dualism, 
the latter to monism. Liu Mu and Shao Yung explain the evolution 
of the universe by the division of a primal one, the Supreme Ultimate. 
In Chou Tun-yi's system the Supreme Ultimate "grows" or **breeds" 
(shéng) the Yin and Yang ether, the word shéng (which can be applied 
to a body growing hair but not to a man making a pot, as might be 
supposed when it is translated '"'produce") implying that the new 
comes out of and is the same in kind with the old. In Chang Tsai's 
* pp.14-16 
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system things are ether condensing from the rarefied ether, the 
Supreme Void: 

“The Supreme Void is formless, the basic substance of the ether.” 

“The assembly and dispersal of the ether in the Supreme Void is 
like the congealing and melting of ice in water. When it is recognized 
that the Supreme Void is the ether, it will be seen that there is no 
nothing." à 

He rejects all suggestions that the ether 1s produced by the void or 
that things are inside the void without being connected with it: 

"When it is recognized that the void is the ether, the opposites 
something and nothing, hidden and manifest, psychic and trans- 
formation, nature and decree, are reduced to one. One who, regarding 
the assembly and dispersal, departure and arrival, formation and 
dissolution (of things), can trace them to the source from which they 
come, has a deep understanding of the Changes. If you say that the 
void can produce the ether, then since the void is infinite and the 
ether has limits, you imply that substance and function are dissimilar, 
and fall into Lao-tzi’s theory of spontaneity, of ‘something being 
born from nothing',? unaware of what is meant by the constant 
(principle) that ‘something and nothing’ are indivisible. If you say 
that the innumerable images are things seen within the Supreme 
Void, then since things and void are not mutually dependent, form 
being form of itself and nature nature of itself, and sincesform and 
nature, heaven and man, exist without being required by each other, 
you sink into the Buddhist doctrine that mountains, rivers, and the 
whole earth are illusions of the senses." 

At first sight one might be tempted to describe Shao Yung, Chou 
Tun-yi, and Chang Tsai as “idealists”. They all assume that the 
Supreme Ultimate or Supreme Void is the innermost self of man, and 
Shao Yung explicitly identifies the Supreme Ultimate with the mind 
and says that “the innumerable transformations and activities are 
born in the mind"*, But there are dangers in applying the term 
"idealism" to any of the Sung philosophies. A Berkeleyan idealist 
denies the necessity of postulating an object perceived in addition to 
perception, matter in addition to mind. But the Neo-Confucians did 
not criticize sense-perception; their epistemology is "naive realism". 
Those of them who are monists escape the duality of mind and ether, 
not by denying the existence of the latter, but by claiming that mind is 
perpetually becoming ether. 
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In the Ch'éng brothers and their successors, the issue is compli- 
cated by the growing division between those who look outwards for 
principle and those who look inwards. Extreme supporters of either 
approach tend to be monists, arguing that we must investigate external 
things because principle is only the structure of the ether, or that we 
must learn to deal with things by introspection because all things are 
within the mind. 'T'he former argumer does not become prominent 
until the Ch'ing dynasty, notably in the work of Tai Chén (1723-1777); 
but the latter, associated with the names of Lu Chiu-yüan (1139-1192) 
and Wang Shou-jén (1472-1528), is already implicit in Ming-tao. In 
accordance with Confucian convention the problem has traditionally 
been discussed in relation to two passages in the Great Appendix of the 
Book of Changes,* both so vague that it is scarcely possible to translate 
them without being committed to one side or the other: 

= Шс 

“The Yin and Yang in alternation are what is meant by the Way.” 
or “The alternation of Yin and Yang is what is meant by the Way.” 

LK ink ewe, Hi’ eR ze 

“Therefore above form it is called the Way, below form it is called 
the instruments (concrete things)." 

or "Therefore what is above form is called the Way, what is below 
form is called the instruments." 

The Yip and Yang are, for all the Neo-Confucian schools, the 
contraction and expansion of the ether, which is below form. If the 
first passage asserts the identity of the Yin and Yang and the Way, 
the second must mean that the same substance exists above the level 
of form as the Way and below it as concrete things. The dualist reply 
is that the former means only that the Way is "that by which" the 
ether contracts and expands, and does not exclude the possibility 
that it is different from the ether. The "locus classicus" for this con- 
troversy is the correspondence between Chu Hsi and Lu Chiu-yüan.? 
It has been observed by modern scholars that while Chu Hsi's inter- 
pretation is derived from Yi-ch'uan, Lu Chiu-yüan's is anticipated 
by Ming-tao.* 

Yi-ch'uan says: 

* "The alternation of Yin and Yang is what is meant by the Way' — 
The Way is not the Yin and Yang; that by which (so-yr) the Yin and 
Yang alternate is the Way. It is like "The alternation of closing and 
opening is called mutation'*," (YS, 72/1) 
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“There is no Way in isolation from the Yin and Yang. That by 
which (ether) is Yin or Yang is the Way; the Yin and Yang are ether. 
The ether is what is below form, the Way is what is above form. What 
is above form is hidden." (YS, 179/8) 

“The alternation of Yin and Yang is what is meant by the Way. — 
This prineiple is certainly too profound for explanation. That by 
which (ether) is Yin or Yanglis the Way. The term ‘ether’ implies 
duality. When it is said to open and close, it is already stimulated; 
for when there are two there is mutual stimulation. That by which it 
opens and closes is the Way; the opening and closing are the Yang 
and Yin. The Taoist assertion that the void produces the ether is 
wrong. With the opening and closing of Yang and Yin there is 
ultimately no question of which comes first. One cannot say that there 
is Yin today and Yang tomorrow; they are like a man's form and 
shadow, which are simultaneous—one cannot say there is the form 
today and the shadow tomorrow. To have them is to have them 
both." (YS, 177/6-8) 

On the other hand Ming-tao says: 

"According to the Great Appendix, 

'Above form it is called the Way, below form it is called the 
instruments’, 

“and 

[ће sage, fixing the lines of the hexagrams] establighed them 
according to the way of heaven, calling them Yin and Yang, and 
according to the way of earth, calling them soft and hard, and accord- 
ing to the way of man, calling them benevolent and dutiful’, 

“and again 

“The Yin and Yang in alternation are what is meant by the Way.’ 

“The Yin and Yang are also below form, but they are called the 
Way; this statement is enough to make it perfectly clear how ‘above’ 
and ‘below’ are to be distinguished. The Way has never been anything 
but these: it is essential that men silently remember it." (YS, 130/6-8) 

" Yin and Yang", ‘hard and soft’, ‘benevolence and duty'!^ are 
only this single principle (tao-Ii)." (YS, 6/8?, certainly Ming-tao's'"). 

“ “Above form it is regarded as the Way, below form it is regarded 
as the instruments’, must be explained in this way: The Way is the 
instruments and the instruments are the Way; if only you grasp the 
Way, you are not concerned with present and future, self and others.” 

(YS, 5/2?, ascribed to Ming-tao by Chu Hsi)!* 
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“In ‘Above form it is called the Way’, one has no right to read ‘is 
what is meant by’ (chih cvei z^ 8H) for “is called’ (wei chih). This is the 
wording of Confucius.” (WS, 2/1B/6) 

The point of the last quotation is evidently that there is a difference 
of emphasis between weit chih and chih wet, “A wet chih B’ (“A is 
called B") answers the question, What is A called?" while '*A chi 
wer B" ("A is what is meant by B") aiswers the question, “What is 
the thing called B?" Although this is not always the case, the former 
tends to be used to say that the same thing has several names, the 
latter to distinguish between different things. Precisely this argument 
was used seven hundred years later by Tai Chén to show that the Way 
and the instruments are merely different names for the ether before 
and after it assumes form.!? 

Thus according to Yi-ch'uan principle and ether are distinct but 
mutually dependent; the Way does not exist apart from the Yin and 
Yang but is necessary to them, since it is “that by which” they 
alternate. On the other hand Ming-tao, although he agrees with his 
brother in replacing the Supreme Ultimate by principle, still tends to 
think of what is "above form" as a generative source, He therefore 
continues the older monist tradition, holding that what is called the 
"Way" before it assumes form is called the "instruments" afterwards. 
But even Ming-tao is unwilling to commit himself to the assertion 
that things are produced by principle; and in the two passages which 
come nearest to saying so (and are therefore, although unattributed, 
probably his), the vague phrases "from there", "from here" are used 
in a way which suggests reluctance to say directly "from principle": 

~The reason why it is said that the innumerable things are all one 
substance is that all have this principle, simply because it is from 
there that they come.” (YS, 34/14?) 

“ “The innumerable things are all complete within me.’ This is so 
not only of men but of all things; it is from here that all have emerged. 
It is only that things cannot reason (l'u) while man can reason from 
it [i.e. from principle]. But although he can reason from it, how can he 
make the least addition to it? Although they cannot reason, how should 
they possess it any the less? The innumerable principles are present 
complete and fully disposed. How can one say that in fulfilling the 
way of the ruler the sage Yao added anything to it, or that in fulfilling 
the way of the son the sage Shun added anything to the way of 
filial piety? For ever they are as they were of old.” (YS, 35/7-92) 
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Forke claims that Ming-tao carries his “idewlism” so far as to assert 
that “only principle is real."!* His authority is a passage in one 
collection of the sayings of the Ch'éngs, the Ts'ui-yen, which, since 
such a view can hardly have been held by Yi-ch'uan, he attributes to 
Ming-tao: 

Bi AM, "HE A Ht Bip FE, OM Ft Mth, te BBW. 

"Jemand sagte, 'Nur die*"grosse Leere ist leer’, Der Meister ant- 
wortete, ‘Das ist die Vernunft. Nur die Vernunft ist real." 

(TY, 1/1A/10) 

It seems more natural to translate the underlined sentences: "It is 
the Supreme Void which is most void" and "'It is principle which is 
most rea]".!5 But in any case the Ts'ui-yem consists of very free 
paraphrases in literary language of sayings which are generally access- 
ible elsewhere. This one proves, when traced to its source, neither to 
be Ming-tao's nor to assert that only principle is real: 

“When the Supreme Void was mentioned he said: ‘But there is no 
Supreme Void’. Then he observed of the Void: ‘It is all principle; 
how can you call it void [i.e. unreal]?' There is nothing in the world 
more real than principle (-K T 28€ H p: H)" 

(YS, 71/2 Yi-ch'uan) 

The idea that the external world is unreal is execrated by almost all 
Neo-Confucians as a Buddhist error, a mere excuse for running away 
from the duties of ordinary life. The sayings of the Ch'éngs attacking 
it!® happen to be unattributed, but it is unlikely that on this point 
there was any difference between them. 


NOTES 
1 Mencius, L, 259/3, cf. Ming-tao YS, 1/7, 129/11, 133/9, 142/4. MTWC, 
3/1A/7. 

" Cf. Needham, 77,199,478. Needham and others (c. his references) are 
reminded of the Hegelian dialectic. But changes, for the Chinese thinkers, 
recur without development; the antithesis is followed by a return to the thesis, 
not by a new synthesis. 

3 Tao téh ching, 33. 

4CTCS, 22/4, 24/1, 22/11-23/1. 

5 154. 

s Sung, 280/1, 303/4. 

'(Chu-fzü ta-ch'dan, 36/9A/13-9B/12, 13A/1-7. Hriang-rhan ch'üan-chi, 
24/6f, 29/14—30/7. 

* Hsieh Wu-liang, 3/32. Féng Yu-lan, 877-9. 

, Sung, 298/4f. 

1* Sung, 340/2f. 
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n Although unattributed, this is from the account of a conversation with 
Wang An-shih, whom Ming-tao frequently met at the capital; Yi-ch'uan, who 
did not hold office until after Wang An-shih's s death, does not seem to have 

own him personally. 

HYL, 5/15A/2, CSL, 23. 

13 Hrij-yen, 1B8-2A. For wei chih and chth wei, cf. Kimma Yojthaku, 46. 

14 Forke, 73. 

15 For the sentence pattern WÈ (È). ... see, for example, Analects, 
L, 330/6f. Wt dc FE rb A5 MESE d "It is Ika and servants who are most 
difficult to deal with.” 

"M& (ME) ..." of course means ‘It is ... which ...", often but not always 
implying “It is only... which..." 

B before an adjective or verb tends to imply a comparison: "(Of all things) 
girls and servants are to be considered difficult to deal with", that is, "are the 
most difficult to deal with". 

w (Cf. T, ch. 8; above. 
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4. GOOD AND EVIL 


We have seen that the өзір philosophers make no distinction be- 
tween descriptive and normative principles.* То do good is to follow 
principle, which is the Way; yet if we do wrong, there must be a 
principle to account for it. For example, Yi-ch'uan says: 

“Tn general, since man has a separate body he has the principle of 
selfishness; it is natural that it is difficult to unite himself with the 
Way.” (Y5, 71/10) 

If to do good is to follow principle, why is it wrong to follow the 
principle of selfishness? Although Ming-tao shares the same general 
assumptions, he is more aware than his brother of this kind of 
problem. His solution is that evil is following a principle too far or 
not far enough; and that it is itself a principle that, since the Yin and 
Yang in their alternation are sometimes harmonious and sometimes 
not, things will not always attain this mean. 

“The good and evil in the world are both heaven's principle. What 
is called evil is not fundamentally evil; it is as it is only by going too 
far or not far enough — for example, the errors of Yang Chu and 
Mo-tzü." (YS, 14/10. Yang Chu failed to go beyond egoism; Mo-tzü 
carried altruism to the extreme of indiscriminate love.) 

“The innumerable things all have opposites; there is an alternation 
of Yin and Yang, good and evil. When the Yang grows the Yin dim- 
inishes; when good increases evil is reduced. This principle, how far 
it can be extended! It is all men need to know." (YS, 136/1) 

"In activities there is good and there is evil; both are heaven's 
principle. Within heaven's principle some things must be excellent 
and some bad; for ‘it is inherent in things that they are unequal'.! 
We should look into this, but without ourselves entering into evil, 
degenerating into separate things." (YS, 17/5) 

This inequality of things is explained in a saying which is too close 
to the preceding one in thought and phrasing not to be from the 
tongue of Ming-tao: 

“The principles (fao-li) are all thus of themselves. If we could 
* p.20f 

127 


TWO CHINESE PHILOSOPHERS 


settle things by improvisation, what principles would there be? The 
mutations of heaven and earth, Yin and Yang, are like the grinding of 
two mill-stones. Ascent and descent, expansion and contraction, hard 
and soft, have succeeded each other from the first without interruption. 
The Yang constantly expands, the Yin constantly contracts, and 
therefore they are unequal—just as when the mill-stones move, their 
teeth are all uneven, and since they are ufeven, produce innumerable 
variations, Therefore ‘it is inherent in things that they are unequal’; 
Chuang-tzii made the unnatural demand that things should be 
regarded as equal, but things must be unequal.” (YS, 33/11-13? 
accepting the variant for the first sentence. Cf. 32/3f7) 

Ming-tao uses this idea to console himself for the death of his son: 

"Movement and stillness are at the root of the Yang and Yin, and 
when the five ethers [the five elements]* interact and revolve, the 
irregularity and inequality are all the greater. It is natural that among 
all kinds of living things, those in which they are confounded together 
are the majority, and it happens only occasionally that someone has 
them unadulterated. Since it is so difficult for this to happen even 
Occasionally, it is also natural that sometimes the years of such a 
person's life cannot be many. Was not my son one of those who 
receive unadulterated ether but only a limited number of years? It is 
so by heaven's principle; what is there for me to say?" 

è (MTWC, 4/8B/11-13, ef. 3B/2-5) 

By this argument Ming- tao would seem to be trying, not only to 
solve the contradiction in the idea of li which a modern European 
would deal with by distinguishing between descriptive and normative, 
but also to explain why one must do good and yet accept evil as part 
of the natural harmony. Opposites are necessary to each other; the 
Yin side of the world is to be accepted as the necessary complement 
of the Yang, and is not to be taken (as is done by the Buddhists) as a 
pretext for running away from the world. Just as we are often told that 
death must be accepted because life cannot be conceived without it,T so 
evil must be accepted because good cannot be conceived without it. The 
idea of the mutual dependence of opposites is for Ming-tao not merely 
an intellectual concept, but an insight which moves him intensely: 

“Of the principles of heaven and earth and the innumerable things 
none is single, all must have opposites. All are as they are spon- 
taneously, it is not that they have been planned. Each time I think of 
*p33 фр.90ғ 
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them at night, unconsciously my hands begin to dance to them, my 
feet to stamp them out." (YS, 133/6) 

According to an unattributed saying: 

“The sage is heaven and earth. Within heaven and earth, what 
thing is lacking? How should heaven and earth ever have the idea of 
distinguishing between , and bad? Everything is contained be- 
tween heaven above and eart& below; it is only that to deal with things 
there is the Way. If the sage kept near to the good and far from the 
bad, the things with which he had nothing to do would be many; 
how could he become heaven and earth? Therefore the purpose of the 
sage is merely to content the old, be faithful to his friends and 
nourish the young.” (YS, 17/9f?) 

Again, 

“Tf you deal with things in relation to things, and not in relation to 
yourself, you have no self. It is this that is meant by saying that the 
decisions of the sage are not made in relation to himself; but the 
principle is perhaps not fully expressed in these words. Of the things 
produced by heaven, some are long and some short, some are great 
and some small; the gentleman gets the great, but how can the small 
also be made great? This is so by heaven's principle; how can one go 
against it? Although the world is so great and things are so many, it 
is enough that by dealing with them with a unified mind [that is, with 
integrity*] one can be sure of grasping the essentials. So «was not the 
way the ancients dealt with matters more than sufficient?" 

(YS, 137/11-13) 

Ming-tao explains the difference between men and "things" by 
saying that the ether of man is "correct" or "in equilibrium" (Yin 
and Yang being equally balanced) while that of things is “one-sided” 
(one exceeding the other): 

“The principle of equilibrium is perfect. There is no production 
by the Yin alone nor by the Yang alone. ‘That which leans to one side 
becomes an animal or bird or barbarian, while that which is in 
equilibrium becomes a man." (YS, 134/12) 

"Within heaven and earth, it is not man alone who is perfectly 
intelligent; one's own mind is the mind of plants and trees, birds and 
animals. It is only that man receives at birth the balanced ether 
[literally ‘the equilibrium'] of heaven and earth." One text adds: 
"Men and things differ only in having correct or one-sided ether. 
* n.67f 
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There is no completion by the Yin alone nor production by the Yang 
alone. Those which get ether leaning to the Yin side or Yang side 
become birds, animals, plants, trees, barbarians; those who receive 
correct ether are men,” (YS, 4/71) 

As might be expected, Ming-tao puts no stress on the purity or 
impurity of the ether. Yi-ch'uan's use of these terms is bound up with 
his dualism, the nature being distinct frm the ether and obscured by 
its impurity. But since, as will be seen in the next chapter, Ming-tao 
identifies the nature and the ether, the purity of the ether does not 
have the same significance for him, and he is more interested in the 
equilibrium of Yin and Yang. 


NOTE 
! Mencius, L, 256/6. 
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5. MING-TAO ON THE NATURE 


Ming-tao's view of the natuke is quite different from his brother's; 
it is also much more difficult to understand. We may begin with a 
relatively lucid passage which expresses only what he has in common 
with Yi-ch'uan. Speaking to his friend Han Wei, who inclined to- 
wards Buddhism, Ming-tao says: 

"If you ascribe lying and deceit to having a bad nature, do you 
think you can look elsewhere for a good nature and exchange it for a 
bad one? The Way is the nature; it is wrong to look for the nature 
outside the Way or the Way outside the nature. The sages and 
worthies who discuss the innate virtue [literally ‘heaven-virtue'] say 
that from the first the self is a naturally [literally ‘thus by heaven’] 
complete and self-sufficient thing. If it is unpolluted, one should act 
directly according to it; if it is polluted to some extent, one should 
tend it by composure and restore it to its original state. The reason 
why it is possible to restore it to its original state is, as I said, that the 
basic material of the self is from the first a complete and sufficient 
thing." (YS, 1/1-3) . 

We have seen that during the early Sung the most popular theory 
of the nature was that which we have classed as (c) (ii)*—that to follow 
the nature is good but the nature cannot itself be called good, It is 
not clear from the preceding quotation whether Ming-tao holds this 
or the closely related Mencian view that it is good. But the point is 
settled by a long unattributed passage, which contradicts Yi-ch'uan’s 
views so radically that it can only belong to Ming-tao: 

“Inborn is what is meant by nature.’ The nature is the ether, the 
ether is the nature—that is, what is inborn. In the endowment of 
ether which men receive at birth there will in principle be both good 
and bad; but this does not mean that we are born with good and bad 
as two contrasting things present in the nature from the first. Some 
are good from infancy, some are bad from infancy; that they are so 1s 
due to their endowment of ether. [Note by the recording disciple 
Li Yü: 'Examples are the majestic impression made by Hou Chi 
* n.45 
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(even when he could only crawl on hands and knees) and the fact that 
as soon as Tzi Yiieh Chiao was born men knew that he would 
destroy the Jo-ao family.'] The good is of course nature, but the bad 
must also be recognized as nature. 

" "Inborn is what is meant by nature." "What is still [i.e. not yet 
stimulated] at birth [is the nature вне by heaven].’! Of what pre- 
cedes this nothing can be said; as soom as we speak of nature it has 
already ceased to be the nature. Usually when people speak of the 
nature, they are only talking about ‘What succeeds to [the Way] is 
goodness'?**—for example, the statement of Mencius that the nature 
is good. What is meant by "What succeeds it is goodness' is like 'the 
tendency of water to flow downwards'.? Whatever happens to it, it is 
still water. But some flows right to the sea without ever being polluted; 
this needs no labour to keep it clean. Some is certain to get pro- 
gressively muddier before it has gone far; some gets muddy only after 
it has gone a long distance. Some has plenty of mud, some only a 
little; although the muddy water is different from the clean, it must 
still be recognized as water. This being so, it is necessary that man 
should accept the duty of cleansing and regulating it. The water will 
be cleaned quickly if his efforts are prompt and bold, slowly if they 
are careless, But when it is cleaned it is still only the original water; 
it is not that clean water has been fetched to replace the muddy, nor 
that the muddy has been taken away and put on one side. The 
cleanness of the water corresponds to the goodness of the nature. 
Hence it is not that good and bad are two contrasting things within 
the nature which emerge separately. 

“This principle is the decree of heaven. To follow it obediently is 
the Way. In following it, to cultivate it, so that each thing gets what is 
allotted for it, is education. From the decree of heaven to education, 
no intrusion of self can either add to or detract from the nature. This 
is the sage Shun ‘possessing the Empire while remaining aloof from 
it’ [i.e. following objective principles without thinking of oneself]." 
(YS, 11/4-12? ascribed to Ming-tao in Chu Hsi’s Explanation of 
Ming-tao's Discussion of the Nature"). 

This passage presents a number of problems. In the first place it is 
stated explicitly at the beginning that the nature is the endowment of 
ether received at birth; but towards the end, in a paraphrase of the 
opening words of the Doctrine of the Mean (“The decree of heaven is 
* p.134f 
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what is meant by the nature; to follow the nature is what is meant by 
the Way; to cultivate the Way is what is meant by education."), we 
are told that “Principle is the decree of heaven". Chu Hsi naturally 
explains this difference, which in terms of his own dualist system is a 
contradiction, by saying that the former refers to the "physical 
nature" (ch't-chihk chih hsing),4 and the latter to the nature proper. 
But although this distinction 1 made by Yi-ch‘uan, there is no trace 
of it in the surviving sayings and writings of Ming-tao, and the present 
passage clearly excludes it. In any case, since Ming-tao is a monist, 
it is not a contradiction for him to say that the nature is both prin- 
ciple and ether. Before birth, when "nothing can be said" about it, 
there is only principle; at birth this assumes form to become the 
endowment of ether. Similarly, Chang Tsai says: 

“The heaven-decreed nature is in man as the nature of water is in 
ice. Although there is a difference between the frozen and the melted, 
they are the same thing."'* 

There is a couple of other passages in which the nature is identified 
with the ether: 

“А discussion of the nature without bringing in the ether would be 
incomplete; a discussion of the ether without bringing in the nature 
would not be clear", to which one text adds: "It is wrong to treat 
them as two", (YS, 88/13? ascribed to Ming-tao by Chu Hsi)? 

“The ‘moral nature’? means what heaven confers, thè innate 
[literally ‘heaven’s’) constitution. It is excellence of talent.” 

(YS, 20/102) 

The latter contradicts Yi-ch'uan's viewT that the talent is ether and 
the ether is distinct from the nature. A similar explanation of the 
term “moral nature” is given in a passage directly attributed to 
Ming-tao: 

“The ‘moral nature’ refers to what is valuable in the nature; it is 
really the same as referring to the goodness of the nature.” (YS, 138/8) 

Whenever Yi-ch'uan quotes Kao-tzü's "Inborn is what is meant by 
nature", he is always careful to make it clear that this applies to the 
endowment of ether, not to the nature proper.!* Ming-tao, on the 
other hand, always quotes it without making qualifications. One 
consequence of this difference is that the two Ch'éngs have different 
conceptions of the nature of non-human beings. For Yi-ch'uan the 
nature is the same in all things, although disguised in varying degrees 
* p.49 t pp-48-50 
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by the ether, while for Ming-tao each creature has its own nature and 
therefore its own manner of following the Way: 

“To use oxen for carts and horses for chariots is to make use of each 
in accordance with its nature, Why not use oxen for chariots and horses 
for carts? It would be wrong in principle.” (YS, 140/7, ¢f. 134/5) 

"Kao-tzü is justified in saying that ‘Inborn is what is meant by 
nature’. In all things produced betwéen heaven and earth, [what is 
inborn] must be called nature. But although in all it may be called 
nature, within its scope it is none the less necessary to distinguish 
between the nature of an ox and the nature of a horse: Kao-tzü's 
error was to treat them as the same. It is not permissible to say with 
the Buddhists that 'Intelligence is present in the wriggling of a 
worm; all have the Buddha nature.” 

"The decree of heaven is what is meant by the nature; to follow 
the nature is what is meant by the Way' refers to what heaven sends 
down below. That in assuming form each of the innumerable things 
‘has its correct nature and decree’!® is what is meant by nature: 
for them to accord unfailingly with their natures is what is meant 
by the Way. These points apply equally to men and to things. As for 
according with the nature, the horse acts on the horse's nature and 
not the ox's, the ox acts on the ox's nature and not the horse's — this 
is What is meant by ‘following the nature’. Man is one of the innumer- 
able thirtgs between heaven and earth; how should heaven distinguish 
between man and things?" (YS, 30/7-11?, ef. 59/6-8?) 

What of the goodness of the nature? Before birth the nature is 
principle or the Way, and nothing can be said about it—which 
presumably means, not that it is inaccessible to observation, but that 
the word "good" cannot be applied to it. At birth it assumes form as 
the endowment of ether, which may deteriorate under external in- 
fluence. ‘The nature is therefore not unalterable; but it is always 
possible for a man to remove the evil in his nature and restore it to its 
original state. Thus the nature of the ordinary man is no longer 
solely good; but why does Ming-tao refuse to apply the word “good” 
even to the original nature? 

Part of the answer is that thinkers of the early Sung did not agree 
as to whether the word "good" could be used of principle and the Way, 
or whether it should be confined to particular things and activities. 
The standard definition is derived from the Great Appendix: 

"The Yin and Yang in alternation are what is called the Way, What 
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succeeds it is goodness; that in which it is completed is the nature." 

What succeeds (chi #%) the Way is goodness; does this obscure 
phrase imply that the Way itself cannot be called good? Su Shih 
(1036-1101), for example, held that it does: 

“Тһе Үіп апа Yang interacting produce things, the Way connect- 
ing with things produces good. When things are produced the Yin and 
Yang hide, when good is establighed the Way is no longer seen... Good 
is what succeeds the Way but cannot be identified with the Way. 3 

For Su Shih, as for the Ch'êngs, the nature is no longer merely the 
raw state of man; it is nothing less than the Way itself. But this ele- 
vation, which at first sight seems to confirm the Mencian view, actu- 
ally makes it impossible for him to describe the nature as good. In the 
case of the Ch'éngs, Yi-ch'uan has no compunction about attributing 
goodness to principle’ and therefore to the nature. But Ming-tao 
never describes either principle or the Way as good; on the contrary, 
as was shown in the last chapter, he derives evil as well as good from 
principle. If we compare 

“The innumerable things all have opposites; there is an alternation 
of Yin and Yang, good and evil" (YS, 136/1)’ 
with 

“This Way is not the opposite of anything, so that ‘great’ is in- 
adequate to describe it" (YS, 16/13) 
it seems clear that "good" as well as "great must be inagequate to 
describe the Way. This is enough to account for Ming-tao's assump- 
tion that the question of goodness arises only in connexion with the 
ether. 

In the second place, the position is complicated by Ming-tao's 
belief that evil as well as good is derived from principle, since evil is 
going too far or not far enough, and is due to the principle that the 
Yin and Yang ethers cannot remain equally balanced.* It would seem 
to follow that even the corruption of the ether must be due to prin- 
ciples in the original nature; and this is confirmed by the statement 
that “In the endowment of ether which men receive at birth there will 
in principle be both good and bad". It also seems to follow that 
Ming-tao is not, like his brother, concerned with the purity or im- 
purity of the endowment of ether, but with the equilibrium or 
disequilibrium of the Yin and Yang ethers within it. This point is not 
directly confirmed in the long passage just translated, which indeed 
* pp.127-30 
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does use the words “clean” and muddy" (ch'ing 18, cho 18), elsewhere 
translated "pure" and "impure") of the water to which the nature is 
compared. However, since the water 1s described as having originally 
been clean, to suppose that the analogy is intended to cover this 
point would imply that all men are born with a perfect endowment of 
ether, which is expressly denied. In Ming-tao's eulogies on his son 
Ch'éng Tuan-ch'üeh and his friend] Li Min-chih, the former of 
which was quoted in the last chapter,* he compliments them on hav- 
ing received the Yin and Yang ethers unadulterated, whereas in the 
majority of men they are unevenly mixed.!* The same view is ex- 
pressed by the disciple Yang Shih, a monist who reduces everything 
to ether, whose doctrine of the nature is a combination of the teach- 
ings of both his masters: 

“Q. What of the physical nature’t of which Chang Tsai speaks? 

“A. There are of course differences between the endowments of 
different men; but as for what lies at the root, it is altogether good. 
This is because ‘the Yin and Yang in alternation are what is meant by 
the Way’, and the Yin and Yang, which are altogether good, are what 
man receives at birth. However, while good is its normal state, there 
are also times when it is bad. To take an analogy, when a man receives 
at birth harmonious ether, he enjoys good health; when sickness 
comes it is due to disharmony in the ether. But disharmony in the 
ether is qot its normal state; if you tend it and bring it to harmony 
you restore it to normal. ‘The normal state is the nature; this is why 
Mencius says the nature is good. Chang Tsai spoke of the ‘physical 
nature’ only as we say of a man’s nature that it is hard or soft, slack or 
energetic, strong or weak, dull or intelligent—which cannot be said 
of the nature received from heaven and earth. 

“Now the cleanness of water is its normal state. When it is muddy, 
dirt has obscured it; once the dirt has been removed it is clean as 
before. Hence the attitude of the gentleman towards the ‘physical 
nature’ is that he must have the means to change it. Is not this the 
significance of "when you clear away the mud the water is clean’ p15 
* 5.128 T p.49 
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' Mencius, L, 396/1. 
i Analects, L, 214/1. 
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1 Chu-t20 ta-ch'ian, 44/19A/5, CSL, 75. 

5 Doctrine of the Mean, L, 422/8. “Hence the gentleman respects his moral 
nature (t£ hsing) and follows inquiry and learning." 
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U Changes, Sung, 3/5. 
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APPENDIX I 
WoRES OF THE CH'ÉNG BROTHERS 


YS. Ho-nan Ch'éng-shih yi-gu 
Preface by compiler Chu Hsi dated 1168. 

Like many other great teachers, the Ch'éng brothers are known to 
us primarily by the sayings recorded by their disciples. During the 
sixty years after Yi-ch'uan's death the original records of sayings 
circulated widely, were assembled in various incomplete collections, 
and were finally sorted out by Chu Hsi in two compilations, the 
Yi-shu and the Wai-shu. 'The conscientious scholarship of Chu Hai 
has preserved for us much of the information which, in the case of 
such works as the Synoptic Gospels and the Analects of Confucius, can 
only be guessed at from internal evidence. 

The Yi-shu consists of the twenty-eight original records of sayings 
known to Chu Hsi. In the table of contents he gives information 
concerning the compiler and date of every record for which he has 
been able to find it.! They are arranged as follows: 

ch. 1—10 .. Sayings of both brothers. 

11—14 Sayings of Ming-tao 


15 Sayings of Yi-ch'uan (ascribed by some to Ming-tao). 
16—24 Saying of Yi-ch'uan. 
25 Sayings of Yi-ch'uan (partly spurious). 


Supplement Documents relating to the Ch'éng brothers, including 
a "Year-table of Yi-ch'uan" by Chu Hsi himself. 

In chapters 3 and 10 the sayings of the two brothers are always 
distinguished; in the rest of the opening chapters they are sometimes 
distinguished but more often not. The small characters Ming BH and 
tsung-ch'éng $< Zi written after a saying indicate Ming-tao, Chéng IE 
and shih-chiang 4 aB, Yi-ch'uan. (The former pair evidently stand 
for Ming-tao and Yi-ch'uan's style Chéng-shu; the latter are their 
official titles.) The notes after many sayings are sometimes from the 
original records and sometimes additions of Chu Hsi; the latter are 
generally easy to distinguish since they are nearly always notes of 
textual variants. 

Lü Ta-lin, the compiler of ch. 2, and the unknown compiler of 
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ch. 15, were originally disciples of Chang Tsai. There is reason to 
suspect that they may have allowed sayings of Chang Tsai to slip into 
their collections, 

Although the heading of ch. 15 mentions that some ascribe it to 
Ming-tao, in his note in the table of contents Chu Hsi takes it for 
granted that it belongs to Yi-ch‘uan. There is clear internal evidence 
that he is right.? ë 

Sayings attributed to Ming-tao or to Yi-ch'uan in later anthologies 
(such as the Sung Yüan hrüeh-an and the Li-hsüeh tsung-ch'uan) often 
turn out to be unattributed in the Vi-shu and Wai-shu—a fact of 
which modern scholars have not always taken account, Such attribu- 
tions deserve no attention except in the case of the Chin-ssü lu, a 
collection of passages from earlier Neo-Confucians made by Chu Hsi 
and Li Tsu-ch'ien. (The latters’ postscript is dated 1175.) Since Chu 
Hsi was himself the compiler of the sayings of the Ch'éngs, he may in 
some cases have had independent evidence as to which of them was 
the speaker; and since he knew the work of the Ch'éngs more inti- 
mately than we can hope to do, was aware of stylistic differences 
between them,* and made no distinctions between their philosophies 
which could prejudice him, even a guess by Chu Hsi is of some 
interest. The section on the Ch'éngs in Forke's Geschichte der neueren 
chinesischen. Philosophie unfortunately goes even further than the 
Chinese upthologists in making unwarranted ascriptions. He deals 
with Ming-tao and Yi-ch'uan separately, without indicating whether 
the sayings he uses are ascribed to one rather than the other on 
external or on internal grounds. In fact nearly half of them are from 
sources which do not distinguish which brother is the speaker 
(Ts'ui-yen, Hsing-li ching-yi), the rest from sources which distinguish 
them only partially (Yi-shu, Wai-shu) or unreliably (Sung Yiian 
hsüeh-an, Li-hsüeh tsung-ch'uan). In view of the comprehensive scale 
of his work Forke is generally justified in using later anthologies; but in 
this case he is often forced to guess which is the speaker when the fact 
is accessible in the original source, and sometimes he guesses wrong.* 


WS. Ho-nan Ch'éng-shth wai-shu 
Preface by compiler Chu Hsi dated 1173. 
This is a supplementary collection of sayings not in the original 
records of disciples assembled in the Yi-shu. Before the compilation 
of the Yi-shu there were already a number of general collections, some 
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by disciples or acquaintances of the Ch‘éngs. Ch. 1-11 consists of 
sayings from these collections, the source of which Chu Hsi has been 
unable to trace. Ch. 12 contains otherwise unknown sayings and 
anecdotes quoted in other works, some of which are still extant. 


MTWC, Ming-tao wén-chi 
No preface. 

YCWC, $= Yi-ch'uan wén-chi 
Preface by compiler Ch'éng Tuan-chung (Yi-ch'uan's son) 
dated 1112. 

The literary writings of the Ch'éngs were first printed about the 
middle of the twelfth century by Liu Kung and Chang Shih, from a 
manuscript which had been in the possession of Hu An-kuo (1074— 
1138). The edition was strongly criticized by Chu Hsi for reproducing 
certain errors in the Hu copy. The original text was restored by T'an 
Shan-hsin, who also added a supplement (with a preface by himself 
dated 1323) containing a few previously overlooked writings of the 
Ch'éngs, as well as the documents relating to Chu Hsi's controversy 
over the text. 


ҮС. VYi-ch'uan Yi-chuan 
Preface by author Ch'éng Yi-ch'uan dated 1099, 

The commentary on the Book of Changes 1s the only full-length 
work written in person by either of the Ch'éngs. The manuscript, 
which was still in a confused state at Yi-ch'uan's death, was edited 
during the Chéng-ho period (1111-1117) by his disciple Yang Shih, 
whose postscript is preserved in his collected works.* The commen- 
tary covers the whole of the classic and those appendices which are 
scattered over it in the "modern text", but not the five appendices 
which follow it. According to his disciple Yin T'un, Yi-ch'uan said 
that it was unnecessary to write on the Great Appendix since this is 
itself a commentary from the hand of a sage." The Ching-shuo con- 
tains a series of notes on the Great Appendix, but, like most of the 
Ching-shuo, these were no doubt written down by disciples. The 
Yi-chuan is less useful than the Yi-shu for the study of the Ch'éng 
brothers' philosophy; for Yi-ch'uan, following his teacher Hu 
Yiian,® reacted against the use of the Book of Changes as a basis for 
speculation and preferred to treat the hexagrams as a series of sixty- 
four moral lessons. A postscript by Chu Hsi praises him as the first 
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commentator since the Han to interpret the Book of Changes in terms 
of moral principle rather than mystic numbers." 

Most editions of the commentary are preceded by Yi-ch'uan's 
Preface to the Commentary and by two anonymous documents, the 
Preface to the Changes and The Meaning of the Two Parts, It has 
generally been assumed that these werg also written by Yi-ch‘uan. 
The Preface to the Changes is of great ingportance since it contains the 
only reference in the collected writings of the Ch‘éngs to the Supreme 
Ultimate and also to the “ultimate of nothing”, the latter an even 
more convincing proof of the influence of Chou Tun-yi's Supreme 
Ultimate Chart: 

“Therefore ‘in the Changes there is the Supreme Ultimate, which 
produces the two types.'!? The Supreme Ultimate is the Way; the 
two types are the Yin and Yang. The Yin and Yang are the one Way; 
the Supreme Ultimate is the ultimate of nothing." | 

Several modern scholars have used this as evidence that the Ch'éngs 
were affected by the ideas of Chou Tun-yi.! But it is unlikely that 
the anonymous prefaces are the work of Yi-ch'uan. Both of them are 
absent from the earliest available text, the edition of 1349 (Fu Yiian 
Chth-chéng pén Yi Ch'éng chuan), which does contain the Preface to 
the Commentary. In the literary writings of Yi-ch'uan only the Preface 
to the Commentary is contained in the original collection,!* while 
the other &yo are in the supplement added in 1323.!3 In the sections 
of the Yü-lei and Chin-ssüi lu on. Yi-ch'uan's commentary Chu Hsi 
discusses only the Preface to the Commentary." Disciples of the 
Ch'éngs more than once refer to the Preface to the Commentary as the 
Preface or the Preface to the Changes, as though they did not know of 
anything with the latter title with which it could be confused.!5 The 
reference to the Supreme Ultimate and the “ultimate of nothing” are 
in themselves strong evidence that Yi-ch'uan is not the author. 
Chu Hsi admitted that “the two Ch'éngs did not speak of the Supreme 
Ultimate"; in his controversy with Lu Chiu-yüan the latter used the 
argument that "the discussions and writings of the two Ch'éngs are 
very numerous, but they never once referred to the ultimate of 
nothing", and Chu Hsi did not take him up on this point; when 
Chang Shih wrote to him that the Ch'éngs "frequently mention the 
West Inscription but never say a word about the Supreme Ultimate 
Chart", Chu Hsi did not deny it but merely replied that none of their 
disciples was worthy to receive such profound teaching. It is 
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impossible to believe that at this period both terms were used in the 
opening pages of Yi-ch'uan's only full-length work. 


CS.. Ho-nan Ch'éng-shih ching-shuo 
No preface. 

Yi-ch'uan wrote the comgnentary on the Changes himself, but his 
explanations of the rest of thesclassics were written up by his disciples." 
An apparent exception is the commentary on the Spring and Autumn 
Annals; not being satisfied with the commentary written for him by 
his disciple Liu Hsüan, Yi-ch'uan wrote another himself which did 
not go further than Duke Min.!* The current text breaks off still 
earlier, at the ninth year of Duke Huan,!? and is the only work in the 
collection with a preface by Yi-ch'uan (dated 1103). 

The section on the Li-chi consists of two versions of the text of the 
Great Learning, as rearranged by Ming-tao and Yi-ch'uan respec- 
tively; both differ from that made by Chu Hii. The former is the only 
genuine work of Ming-tao in the collection. 

The Interpretation of the Doctrine of the Mean which concludes the 
Ching-shuo was also circulating in the twelfth century as the work of 
Ming-tao.?? But Yin T'un, a disciple of the Ch'éngs, and later Hu 
Hung and Chu Hsi, noticed that it was merely a shorter version of a 
commentary on the Doctrine of the Mean by the Ch'éng disciple Lü 
Ta-lin.2? Although Lü Ta-lin's commentary is lost, Mere are a 
number of quotations in the Chung-yung chi-lüeh, many of which are 
identical with passages in the Ching-shuo, 


TY. Ho-nan Ch'éng-shih ts'ui-yen 
Preface ascribed to Chang Shih dated 1166. 

This is a short collection of sayings and writings, rephrased in 
literary language and introduced in each case by “The Master said”. 
When compared with the originals they prove to be considerably 
altered and abridged, even in the case of writings which were originally 
in literary language; the editor has even been capable of conflating 
sayings which are not even from the same brother.** It is therefore 
unsafe to use the Ts'ui-yen as a primary source, although it is some- 
times useful to see how an obscure saying has been rewritten, espec- 
ially since quotations on which the meaning depends are often 
supplied, 

According to the author of the preface, the work is based on the 
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Book of the Master of Ho-nan (i8 W Эс F FH), a collection of 
Yi-ch'uan's sayings put into literary language. He received it from a 
certain 'Tzü-Kao-tzü (whose family believed that it was compiled by 
the Ch'éngs' disciple Yang Shih), and himself rearranged it according 
to subject to make the present work. He adds that it also contains 
some of the sayings and acts of Ming-tgo, apparently assuming that 
anything not directly attributed to hàm is from the "Master of 
Honan" Yi-ch'uan; but in fact many of the unattributed sayings have 
parallels in the Yi-shu ascribed to Ming-tao. If the preface were really 
written by Chang Shih in 1166, this collection would be actually two 
years older than the Yi-shu. 

The Ts‘wi-yen was omitted from the collections of the writings of 
the Ch'éngs printed in 1461 and 1498; it was first included in Hsü 
Pi-ta's edition of 1606.** 'The work is twice recorded in the Ssü-&'u 
ch'üan-shu tsung-mu, first as the Erh Ch'éng ts‘ui-yen compiled by 
Yang Shih, and again as the Yi-ch‘wan ts‘ut-yen prefaced by Chang 
Shih.*4 In spite of this duplication it is clear that both entries refer to 
the same book. The former expresses no doubts, but the latter ques- 
tions Chang Shih’s authorship of the preface, observing that it is not 
included in his collected writings and that in 1358 Sung Lien described 
the preface, which he quoted verbatim, as anonymous but tradition- 
ally ascribed to Chang Shih.*5 It seems clear that the signature and 
date are jer additions. It may be added that the statement that 
“according to the tradition of the (Kao) family this book was compiled 
by Yang Shih” suggests that the author was not even professing to be 
writing as early as 1166, only thirty-one years after Yang Shih's 
death. Further, Chang Shih's friend Chu Hsi uses the Ts'ui-yen 
neither in the Wai-shu nor in the Chin-ssi Iu, and one of his replies to 
a disciple shows that he was not acquainted with any collection 
classified by subject. (The reference to the Yi-shu implies that it is 
later than 1168): 

"Q. I should like to take the most important sayings in the Y'1-shu 
and arrange them according to subject, so that any one saying is 
explained by those which precede and follow it and they can be 
easily co-ordinated. What is your opinion? 

“A. By all means do it if you can. But I am afraid that those on 
benevolence also refer to duty and those on the nature also refer to the 
decree. It will be difficult to classify them.” 

The tradition mentioned in the preface that the Book of the Master 
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of Honan was compiled by Yang Shih is also unacceptable. The Ming 
scholar Yang Lien (whose observations, although they attracted atten- 
tion in Korea and Japan, have unfortunately passed unnoticed in China) 
called attention to a saying of Chu Hsi which shows that this book was 
merely an abridgement of a collection by Hu Yin (1098-1156): 

"Hu Yin put Yi-ch'uan's sayings into literary language and made 
them into a book, completing,it in five days. The Book of the Master of 
Honan now current is an abridgement of this." ? 

“Yn the War-shu, for which Chu Hsi used every general collection 
known to him, there is no reference to any made by Yang Shih. But 
in ch. 7, as a supplement to his extracts from the manuscript possessed 
by Hu Yin's father An-kuo, Chu Hsi gives four extracts from what 
is evidently Hu Yin's book. It is described in the table of contents as 
"another copy which puts the sayings into literary language and 
introduces each section by "The Master said' ". Two of the four 
extracts are actually to be found in the present Ts'ui-yem;*" the 
absence of the others is explained by the fact that the Book of the 
Master of Honan, on which the Ts‘ui-yen is based, was an abridgement 
of Hu Yin's work. 

Hu Yin's source was no doubt his father's large collection of say- 
ings and writings of the Ch'éngs, constantly referred to as the "Hu 
copy". The relation between the Ts‘wi-yen and the Yi-shu and 
Wai-shu may therefore be explained provisionally as folloyss: 


Disciples’ records of sayings (1077-1107) 





Collection of Other ephemeral 
Hu An-kuo (1074-1138) collections 











Revision in literary 
language by Hu Yin 
(1098-1156) 


Its abridgement as 


Book of the Master 
of Honan (12th century) | 
Wai-shu, 1173 Yi-shu 1168 
lts rearrangement as 
Ts'ui-yen 
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ECCS. Erh Ch'éng ch‘tian-shu 

During the Ch'un-yu period (1241-52) the Yi-shu, Wai-shu, 
Ching-shuo and Wén-chi were printed by Chang Ch'i as separate 
books each with its own table of contents, under the title CA'£ng-shih 
ssü-shu FE K m pF.” 

In 1461 these four works, together wjth T‘an Shan-hsin’s supple- 
ment to the Wén-chi, were printed as ۾‎ single book bearing for the 
first time the title Érh Ch'éng ch'üan-shu, edited by Yen Yü-hsi, with 
a preface by Li Wén-ta.?! 

Since 1461 there have been three important editions of the Erh 
Ch'éng ch'üan-shu: 

(1) The same four books edited by K'ang Shao-tsung, with a pre- 
face by Li Han and postscripts by P'éng Kang and Ch'én Hsüan. (The 
prefaces and postscripts are all dated 1498.) 

(u) The same four books with the addition of the Yi-chuan and 
Ту ш-уеп, edited by Hsii Pi-ta, with prefaces by Hsii Pi-ta (dated 
1606) and by someone with the surname Yeh Ж &. 

(iti) The Pao-kao t'ang edition, K'ang-hsi period (1662-1722), not 
seen. The Hsing-sha edition which is based on it includes all six 
books, prefaced only by the Ssi-k‘u ch‘tian-shu t't-yao notes on the 
separate books. 

Since 1606 the Érh Ch'éng ch'üan-shu has contained all the extant 
writings af, the Ch'éng brothers. Its right to be called ch'üan-shu 
("complete works") is thus better than that of many other collections so 
called, including the Chang-tzii ch'üan-shu and the Chu-tzü ch'üan-shu. 

Most modern editions of the Sung philosophers are based on the 
Chéng yi tang ch'üan-shu, a series of Neo-Confucian works edited by 
Chang Po-hsing between 1707 and 1713. Except for the shortest 
works, these texts are abridged; the popularity of the collection has 
indeed had the unfortunate effect of practically driving some of the 
complete texts out of circulation. The Ch‘éng brothers are represented 
by: 

Erh Ch'éng yii-lu, a selection from the Yi-shu and Wat-shw. 

Erk Ch'éng wén-chi, a selection of the literary writings. 

Érh Ch'éng ts'ui-yen. 

Except for the Basic Sinological Series edition of the Yi-shu (an 
excellent text the source of which is unfortunately not given), all the 
reprints of works of the Ch‘éngs in the Basic Sinological Series and the 
Ts'ung-shu chi-ch'éng are based on the Chéng yi t'ang ch'iian-shu. 
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There are no annotated editions. But there are a number of com- 
mentaries on the Chin-ssil lu, in which the Ch'éng brothers are well 
represented; the Sentetsu Icho Kansehli Kokujikai Zensho edition, with 
Kambun text and Japanese commentary, was found especially useful 
in preparing the present study. A German translation by O. Graf 
appeared in 1953. è 


3 
NOTES 

1 Yi-shu, ch. 25 is also found, without any reference to Yi-ch'uan, in the 
Ch'ao-shih k'o-yii (27A—42B) of Ch'ao Yüch-chih. 

Some comments by Chu Hsi on the reliability of the records of different 
disciples are collected in YL, 97 /1A—3B. 

See also Ta'ai, whose study of the works of the Ch'éngs (25-61, 265-286) 1s 
the most detailed yet attempted. 

Î have noticed six sayings in the Yi-shu which are elsewhere ascribed to 
Chang Tsai, and a thorough search would no doubt bring to light others. 

YS, 36/4f CTCS 92/6f 


58/7-9 128/11-13 
59/9-11 117/10-12 Chang-tzü yü-lu А, 11B/6-12A/4 
160/3f CTCS 235/1f 


269/12, 270/5  Chang-tzii yi-lu B, 9A/1—3, A, 3A/9f 

Тһе first three sayings in the Yi-zhu are from ch. 2, the fourth from ch. 15. 
The last two are from the eight sayings at the end of ch. 18, which were absent 
from the original manuscript (Chu Hsi's note, YS, 269/6). 

There is also at least one saying in the Wai-shu which is elsewhere ascribed 
to Chang Tsai: 

WS, 11/1A/1-3 Chang-tza yii-lu A, 11A/8-12B/2. 

? One saying in YS, ch. 15 (178/12) is later quoted as Yi-di'uan's (YS, 
220/8). The views in ch. 15 on the relation between the Way and the Yin and 
Yang (see the chapter on "Monism and Dualism" above) are those of Yi-ch'uan 
(Y5, 177/6-8, 179/8). 

There are two sentences in Mencius which are differently punctuated by the 
two brothers. In L, 190/1f E £ E We A fi b WK Yi-ch'uan put the 
stop after iK. In L, 190/8f 4 iE» è 47% Ming-tao put the stop after Яр. 
(See YS, 12/11f, 276/4-9, YCWC, 5/4B/11f, Kuei-shan yü-lu, 4/15A/7-15B/7.) 
This difference often provides a useful criterion for distinguishing which brother 
is the speaker in unattributed passages. For examples of Ming-tao's punctua- 
tion, see YS 12/2?, 28/5n?, 63/1, 85/5?, 7?, 89/7?, 118/57; for Yi-ch'uan's, 
YS, 12/7?, 276/4, 315/9, YC, 1/9B/13. In ch. 15 the punctuation is Yi- 
ch'uan's (159/4, 182/7, 187/11). 

Ts'ai (36) also concludes that ch. 15 is rightly allotted to Yi-ch'uan, and 
gives reasons for suspecting that the sayings were recorded simultaneously by 
several hands, and the overlapping records afterwards collated. 

* YL, 93/8AB. | 

5 For example, the following sayings which Forke ascribes to Ming-tao are 
in fact Yi-ch'uan's: 


Forke 74 n1 TY, 2/4A/5 YS, 248/9f 
76 n6 2/27B/4 68/10 
80 n3 318/8 
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! Yang Kuei-shan chi, 82. 

7 Yin Ho-ching chi, 14/3f. 

© Chin-chai tu-shu chih, 1/174, SKCSTM, 2/2B. 

" (Chu-tzü ta-ch'üan, 81/18AB. 

V Changer, Sung, 299/1. 

11 (Ch'én Chung-fan, 43. Goto, "Ch'éngs", 74—5. "Chu Hii", 157. Kuan 
Tao-chung, 36. The only scholar known to me who questions the evidence of 
the preface is Ts‘ai (76), who observes that ' terminology and phraseology 
in the preface sound so unlike those of Cheng I that it is extremely doubtful if 
it can have been written by him at all." 

13 The title of the Preface to the Commentary is in the table of contents for 
YCWC, ch. 4, in Hsü  Pi-ta's ECCS, with the note “See the Yi chuan". In 
IE editions of the ECCS even the title is omitted. 

14 WC Supplement, 1A/9f. The note on the Preface to the Changes is: “See 
the Hring-li ch'tian-shu. Already included in the Yi-chuan.” It is in fact found in 
the thirteenth century Hsing-li ch'iüan-shu chü-chieh, ch. 5, where it is ascribed 
to Yi-ch'uan in the table of contents although not in the text. 

MYL, 67/54-9B (9A/4—9B/9 on the Preface to the Commentary), CSL, 
155-164 (Preface to the Commentary reproduced 155B-159A). 

5 Yang Kuei-shan chi, 61/11, WS, 12/14B/10. 

1* YL, 93/8B/3; CLHC, 34/3, 28/11-29/1. 

m YS, 263/8f. Yin Ho-ching chi. 14/15-15/4. Chün-chai tu-shu chih, 1/2568, 
2/48, 4/3B. 

ім үз 194/2, WS, 12/10A/6-10, 12B/ 10-12. 

I CS. 4/16A/11, cf. WC Supplement, 13B/7. 

29 (Chün-chai tu-shu chih, 2/94. 

5cs 8/10A/12-10B/2. Yin Ho-ching chi (complete), 8/4В/5-8. Wu-féng 
chi, 3/48B—-50B. YL, 62/6B/3f, 97/15B/10-16A /5. Chu-tzü ta-ch'üan, 75/26B- 

11 For example, TY, TBI is a combination of YS, 149/6 (Ming- 
tao) and 238 42f (Yi-ch 

?3 Hai) Pi-ta's ECCS, асс. 10A4,/6-10B/3. 

" SKCSTM, 92/8B, 95/13B. 

15 Sung Lien chu taù pien, 46. 

“YL, 97/3A/1-3. 

YL, 97/28/12f. The writings of Yang Lien are inaccessible to me; but his 
opinion is mentioned by the Korean Li Huang (1501-1572), who also antici- 
pates the doubts of the Ssü-k'u ch'üan-shu editors about the preface: 

"According to Chang Shih's preface, this book was brought out by Yang 
Shih, but Yang Lien suspected that it is Hu Yin's book. Considering the matter 
further, if Yang Shih was really responsible for the book, and Chang Shih 
rearranged it by subject as he is supposed to have done, why is it that there is not 
a word about it in the treatises of the school of Chu Hai? The absence of the 
preface from the collected writings of Chang Shih makes it still more likely that 
Yang Lien was right." (T"ui-hri chi, 43/1421) 

The suspicions of Yang Lien and Li Huang are also mentioned with approval 
by the Japanese Yamazaki Ansai (1618-1682), Yamasaki Ansai zenshü, 2/735. 

e WS, 7/4B/3f TY, 2/21A/4f 

ff 2/10A/12 

In the former case Chu Hsi mentions that he includes the extract because it 
contains seven words lacking in the version in YCWC, 7/3B/3; these words 
are found in the Ty'ui-yen parallel. 
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Ts‘ai (61), although unaware of Chu Hsi's reference to the collection of 
Hu Yin, notices the possibility of a connexion between the Ts'ut-yen and the 
copy used in the Wai-shu, but rejects it on the grounds that since the Wai-shnu 
gives only four extracts from the latter it must have been much shorter than 
the Tr'ui-yen. However, the great majority of sayings in the Ts'mi-yem have 
parallels in the Yi-shu and Wai-shu, so that Chu Hsi would have had no occasion 
to use them. 

1* YS Contents (on ch. 21B, 26), WS Contents (on ch. 7), YCWC Contents 
1A-6A, Supplement 6A-13B, CS, 3/1A/2n. 

2 ECCS (1498 edition), Li Han's preface and F*éng Kang's postscript. 

11 ECCS (1498 edition), Li Han's preface. Yang Chia-lo, 1010/0. 
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APPENDIX II 
Cuou TUN-YI AND THE BEGINNINGS OF NEO-CONFUCIANISM 


i 

It has been generally accepted for neagly eight hundred years that 
the Neo-Confucian school was founded by Chou Tun-yi (1017-1073); 
that his philosophy was handed on to the Ch'éng brothers, who 
studied under him in 1046-7; that it passed from them to Chang Tsai, 
who met them at the capital in 1057, and to Shao Yung (1011-1077), 
who was acquainted with them at Loyang; and that after being spread 
over China in adulterated forms by disciples of the Ch'éngs, it was 
finally restored and completed by Chu Hai (1130-1200). This tradi- 
tional picture is derived from Chu Hsi's collection of the biographies 
of his predecessors, the Yi Lo yüan-yüan lu. Modern scholars, al- 
though questioning certain points, continue to assume that Chou 
Tun-yi was the founder of the Sung school and that its development 
followed a straight line from him through the Ch'éngs to Chu Hsi; 
even so recent a writer as Féng Yu-lan tries to show that Chu Hsi's 
central ideas are all implicit in Chou Tun-yi's works," Nevertheless, 
the culminating thinker in a movement cannot be trusted to write its 
history; he is likely to estimate his predecessors according to their 
utility to himself, and to assume that they are historically related as 
their ideas are related in his own mind, Chu Hsi's presentation of the 
early history of the movement deserves the kind of criticism which has 
long been given to his interpretation of the classics. 

The most convenient point at which to begin is the position of Shao 
Yung, who in the traditional scheme is balanced precariously on the 
edge of the Neo-Confucian school. Chu Hsi did not consider him 
worthy of inclusion in his anthology of the sayings and writings of his 
predecessors, the Chin-ssii Iu. His life is included in the Yi Lo yüan- 
yüan lu, but immediately after those of the Ch'éngs, giving the 
impression that, in spite of the fact that he was six years older than 
Chou Tun-yi himself, Chu Hsi considered that everything valuable 
in his teaching was derived from them. But Shao Yung's main work 
was concerned with charts and numerical calculations based on the 
Book of Changes, to which the Ch'éngs were indifferent and Chu Hsi 
attached only a limited importance; and it has never been a secret that 
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he derived them from a school which was much older than the Ch'éng 
school and independent of it. According to the epitaph written by 
Ming-tao, Shao Yung's learning was derived from Li Chih-ts'ai, who 
derived it from Mu Hsiu; “when traced to its source the tradition goes 
a long way back.’’* Shao Yung’s son Po-wén stated that the science of 
numbers was transmitted from Ch'én 'I'uan (a Taoist who died in 
989) to Mu Hsiu, and from him through Li Chih-ts'ai to his father.? 
There are several poems of Shao Yung which reveal his admiration for 
Ch'én T'uan,* so that Ming-tao's failure to mention his Taoist 
predecessor is no doubt due to politeness to the deceased, whose 
orthodoxy he is careful to stress, After Shao Yung's death his work 
was carried on by his son Po-wén and grandson Po, whose writings 
often reflect the rivalry between the Shao and Ch'éng schools." 

There is no evidence that Shao Yung was ever acquainted with 
Chou Tun-yi, but, as we shall see, these two are closer to each other 
in their basic assumptions than either of them is to the Ch'éngs and 
Chang Tsai. This ceases to be surprising when it is realized that during 
the eleventh century there was a school of thinkers interested in the 
cosmology of the Book of Changes but for the most part unconnected 
with the Confucian revival, and that the only reason why these two 
were distinguished from the rest as “‘Neo-Confucians” is that they 
were the ones who influenced Chu Hsi. The cosmology illustrated in 
the various charts circulating during this period was based on a 
passage in the Great Appendix of the Book of Changes: 

“Therefore in the Changes there is the Supreme Ultimate (tai-chi 
-k Pk) which produces the two types. The two types produce the 
four images, and these produce the eight trigrams,"* 

This passage refers primarily to the construction of the diagrams 
used in divination. The two types (— and — —) are put together in 
four ways to make the four images (= == == ==) and in eight to make 
the eight trigrams (=, etc.) which are combined to make the sixty- 
four hexagrams (&, etc.) But if the diagrams enable us to predict the 
future, their construction must correspond to the principles followed 
by heaven and earth; and since in divination the lines of the hexagrams 
are fixed by counting yarrow-stalks, number must in some way lie at 
the basis of the universe—a conclusion similar to that which the 
Pythagoreans are supposed to have drawn from the study of musical 
intervals. The passage in the Great Appendix was therefore assumed 
to describe the evolution of the universe from the Supreme Ultimate, 
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the two types corresponding to the Yin and Yang and the four images 
to the five elements. (It had long been the custom to omit earth when 
relating the elements to schemes of four such as the seasons.) 

Shao Yung says: 

“When the Supreme Ultimate divides, the two types are in posi- 
tion. By the interaction of the Yang descending and Yin ascending, 
the four images are produced. The jnteraction of Yin and Yang 
produces the four images of heaven, the interaction of hard and soft 
produces the four images of earth; then the eight trigrams are com- 
plete. After the eight trigrams are mixed together, the innumerable 
things are produced from them. Therefore 


1 divides into 2, 


2 into 4, 

4 into 8, 

8 into 16, 
16 into 32, 
32 into 64,""7 


The Supreme Ultimate is present within man as his mind and as 
his nature, It is unmoving but shén Wl, generally translated “spirit’’,* 
but implying for the Sung thinkers not a personal spirit but an 
impersonal power and intelligence which is active in things without 
movement in space. Shén produces number, which produces the pre- 
existent images (Asiang $&) of things. The images assume form as 
instruments (concrete things): 

“The mind is the Supreme Ultimate." 

“The Supreme Ultimate is one, unmoving. It produces two; when 
there are two there is shën.” 

“Shén produces number, number images, images instruments,” 

“The Supreme Ultimate, unmoving, is the nature. When it emits 
there is shén, when shén number, when number images, when images 
Instruments." 

“The Preceding Heaven learning is a training of the mind; therefore 
the charts are all developed from the centre. The innumerable trans- 
formations and activities are born in the mind.” 

Even during the Sung there were no philosophical writings of 
undisputed authenticity ascribed to the three predecessors of Shao 
Yung. Ch'ao Yüeh-chih, a late member of the Shao school, wrote in 
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1107 that before Shao Yung "from Ch'én T'uan down none had 
ever written a book".1? There was, however, a Record of the Dragon 
Chart (Lung-t'u chi Wi 08 fic) ascribed to Ch'ên Tuan, fragments of 
which survive. Its genuineness was questioned, from motives which 
do not seem to have been entirely disinterested, but in any case it was 
not written later than the middle of the eleventh century." Its charts 
were based on the statement of the Great Appendix that the odd 
numbers up to ten belong to heaven and the even to earth,!* and 
illustrated the evolution of the "innumerable things” by the inter- 
action of heaven and earth. Since the first was entitled "The numbers 
of the Dragon Chart before heaven and earth have joined", the work 
evidently ignored the production of the two types from the Supreme 
Ultimate.!? 

The most important exponent of charts and numbers before Shao 
Yung was Liu Mu, whose work was presented to the Emperor early 
in the Ch'ing-li period (1041—8).!* According to a tradition which 
apparently originated in the Shao school, he was the disciple of Fan 
O-ch'ang, who wrote a work on the Book of Changes, no longer 
extant, in the "T'ien-hsi period (1017-21), and whose learning was 
also supposed to have been derived ultimately from the Taoist 
Ch'én 'T'uan.!* 

Liu Mu says: 

“By the Changes is meant the interaction of the Yin and Yang 
ethers. Until the Yin and Yang interact, the four images are not in 
position; before the eight trigrams divide, from whence could the 
innumerable things be produced? Therefore the two types in mutation 
produce the four images, and the four images in mutation produce the 
eight trigrams. When these are doubled (that is, when the three lines 
of the diagram become six) to make the sixty-four hexagrams, the 
possibilities of the world are completed. The diagrams were provided 
by the sages to observe the images. The images are responses above the 
level of form. Ultimately forms are produced from images, images are 
provided from numbers. If the numbers are ignored, there is no means 
of seeing the origin of the four images. "^^ 

According to Liu Mu, the Supreme Ultimate is the original un- 
divided ether (ch'i) and has no number or diagram. It divides into 
light, pure, round ether (corresponding to the odd numbers of 
heaven, 1 and 3) and heavy, impure, square ether (the even numbers 
of earth, 2 and 4). These are the images of heaven and earth, still above 


155 


TWO CHINESE PHILOSOPHERS 


the level of form. But combining with 5, the “ether of equilibrium and 
harmony", 
| produces 6, water 
5 , Т/ше 
3 , 8, wood 
4 , 9, metal, 
while 5 doubles itself to become 10, earth. With the appearance of the 
five elements, the world of concrete forms comes into existence. 
Unlike Shao Yung and Liu Mu, Chou Tun-yi was not known as a 
philosopher in the eleventh century. In 1134, almost as soon as his 
writings had been put in circulation by disciples of the Ch‘éngs, Chu 
Chén fitted him into the pedigree of the Shao Yung by asserting that 
he received his Supreme Ultimate Chart from Mu Hsiu, who got it 
from a disciple of Ch'én T'uan.!* Mu Hsiu died in 1032, when Chou 
Tun-yi was only 16 by the Chinese reckoning—which is at any 
rate more than the age of Yi-ch‘uan when he studied under Chou 
Tun-yi; since they were both in the capital in 1031-2 Chu Chén's 
claim is just credible although very unlikely.!5 But in any case there 
can be no doubt that, although none of his few surviving writings are 
concerned with numbers, Chou Tun-yi shares the general assump- 
tions which distinguish Shao Yung and Liu Mu from the later Sung 
philosophers. His Explanation of the Supreme Ultimate Chart begins: 
"It is the ultimate of nothing!? which is the Supreme Ultimate. 
The Supreme Ultimate moving produces the Yang, and at the ulti- 
mate of movement becomes still. Becoming still, it produces the Yin, 
and at the ultimate of stillness again moves. Movement and stillness 
alternate, each at the root of the other. With the separation of Yin and 
Yang, the two types are in position. The Yang changing and the Yin 
according with it produce water, fire, wood, metal, and earth." ?? 
What is the relation of the Ch'éngs and Chang Tsai to these earlier 
thinkers? The view that the teaching of the Loyang and Kuanchung 
schools originated with Chou Tun-yi is not found until the middle 
of the twelfth century; earlier writers assumed either that it went back 
to Ch'én 'T'uan or, more commonly, that it began with the Ch'éngs 
themselves. The former view is found in the memorial in which Chu 
Chén presented his commentary on the Hook of Changes after its 
completion in 1134. After saying that from the Wei dynasty Confu- 
cians were prejudiced against the speculative approach to the Hook 
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of Changes by the Taoist interpretations of Wang Pi and Chung Hui, 
Chu Chén continues: 

“From this time the way of heaven and the way of man were rent 
apart and were not reunited for over seven hundred years. But after 
the glorious rise of the present dynasty, exceptional people appeared 
from time to time. The Preceding Heaven Chart was transmitted 

from Ch'én Tuan of P'u-shang to Ch'ung Fang 


from Fang to Mu Hsiu, 
from Hsiu to Li Chih-ts'ai, 
from Chih-ts'ai to Shao Yung. 
The River Chart and the Lo Writing were transmitted 
from Ch'ung Fang to Li Kai, 
from Kai to Hsü Chien, 
from Chien to Fan O-ch'ang, 
from O-ch'ang to Liu Mu. 
The Supreme Ultimate Chart was transmitted 
from Mu Hsiu to Chou Tun-yi 


from Trun-yi to Ch'éng Yi and Ch'éng Hao. 
At this time Chang Tsai was teaching in association with the two 
Ch'éngs and Shao Yung. In consequence, 
Shao Yung wrote the Huang-chi ching-shih, 
Liu Mu expounded the fifty-five numbers of heaven and earth, 
Chou Tun-yi wrote the T'ung-shu, ы 
Ch'eng Yi wrote the Commentary on the Changes, 
and Chang Tsai wrote such essays as The Supreme Harmony and The 
Three and the Two."** 

A similar view seems to be implied in Chu Kuang-t'ing's recom- 
mendation of Yi-ch'uan to the Emperor a little before 1086: 

"In the time of the Imperial ancestors Ch‘én T*uan and Ch'ung 
Fang were offered appointments. Their high reputation and simplicity 
of life were known to the whole world; but I consider that Ch'éng 
Yi's worth is not necessarily less than theirs, and that some of his 
teaching is in advance of that of T*uan and Fang."** 

On the other hand the view that the Ch'éngs were the founders of a 
new movement is found in a memorial presented by Hu An-kuo soon 
after 1132. In this he requests that services of the Ch'éngs, Shao Yung 
and Chang Tsai to the Confucian revival should be rewarded by 
posthumous titles and official patronage of their works. There is no 


157 


TWO CHINESE PHILOSOPHERS 


reference to Ch'én T'uan, Liu Mu or even Chou Tun-yi; on the 
contrary he says: 

"It is long since the way of Confucius and Mencius ceased to be 
handed down. Since the Ch'éng brothers for the first time brought it to 
light, it has been possible to learn their way and attain to it." 

As late as 1151 Kuo Yung, whose father Chung-hsiao had studied 
under the Ch'êngs, wrote in the preface to his commentary on the 
Changes: = 

“From the Han dynasty onwards scholars were for the most part 
interested only in profit and salary, and high office was the only 
ambition of graduates, Certainly one cannot expect to learn anything 
from them about the way of the sages. More than a century after the 
rise of the Sung appeared the Ch'éng brothers Ming-tao and 
Yi-ch'uan, from whom Chang Tsai derived. These looked into the 
corruption of their predecessors and fought against the profit-hunting 
scholarship of the past thousand years, going directly to the sages for 
their teachers," ?* 

This is also the way in which the Ch'éngs regarded themselves and 
Chang Tsai. Yi-ch'uan wrote in his epitaph on Ming-tao: 

“After the death of the Duke of Chou the way of the sages was not 
applied; after the death of Mencius the learning of the sages was not 
transmitted, Since the way was not applied, for a hundred genera- 
tions there was no good government; since the learning was not trans- 
mitted, fof a thousand years there was no true Confucian . . . Ming-tao, 
born fourteen hundred years afterwards, found the untransmitted 
learning in the remaining classics, and made it his object to use this 
Way to awaken this people.” (YCWC. 7/7B/6-9) 

The claim that the Ch'éngs and Chang Tsai were the first to restore 
the teaching of the sages, lost since the death of Mencius, is repeatedly 
made by the Ch'éngs and their disciples.?5 This formula (which from 
Hu Hung and Chu Hsi onwards is applied to Chou Tun-yi) is 
admittedly used mostly in panegyrics, but as a matter of fact there is 
scarcely a prominent Confucian later than the Warring Kingdoms for 
whom the Ch'éngs have the least respect. Tung Chung-shu, Yang 
Hsiung, the Wei-Chin scholars, Han Yii, are all criticized freely. Of 
their immediate predecessors those who receive most favourable 
mention are militant Confucians such as Hu Yüan** and Sun Fu;?' 
but these had no philosophical ideas to be accepted or rejected. 

There can be no doubt that it was the influence of the school of 
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charts and numbers (in particular, the personal influence of Chou 
Tun-yi) that first awakened the Ch’éngs to an interest in speculation; 
but they were quite justified in supposing that their own approach was 
quite different. In the first place Liu Mu, Shao Yung and Chou 
Tun-yi were not polemical Confucians; on the contrary their thought 
is of the hybrid kind prevalent since the Han against which the 
Ch'éngs were in revolt. As we have seen, the Shao school openly 
regarded the Taoist Ch’én T‘uan as its founder. Shao Yung often 
quotes Lao-tzü and Chuang-tzü, nearly always with approval.** Chu 
Hsi remarked on the Taoist sentiments in his poetry; such themes as 
alchemy and the superiority of foolishness over intelligence also 
surprise one in the poetry of Chou Tun-yi.? The works of Liu Mu, 
Shao Yung and Chou Tun-yi were all included in the two Taoist 
collections.?? In the middle of the eleventh century the Confucian 
revival and the development of a philosophy out of the Book of 
Changes were still separate movements, which only run together in 
the work of the Ch'éngs and Chang Tsai. 

Further, their attitude to the Book of Changes is essentially different 
from that of their predecessors. The charts which are so prominent in 
earlier writers, and which were revived by Chu Hsi, are completely 
absent from the works of the Ch'éngs and Chang Tsai. They are 
equally indifferent to numerical speculation, and reject the claim that 
the pre-existent "images" of things represented by the diggrams of 
the Changes are derived from number. Writing to an enquirer, 
Yi-ch'uan says: 

“You say in your letter that ‘the meaning of the Changes is ulti- 
mately derived from numbers’. But this statement is wrong. There are 
principles before there are images, and images before there are 
numbers. In the Changes we depend on the images to understand the 
principles, and it is also from the images that we know the numbers. 
If we grasp the meaning, the images and numbers can be taken for 
granted. If you go out of your way to exhaust the secrets of the images 
and explore the most minute implications of the numbers, that is to 
‘investigate the stream all the way to its end’, which is the object of 
fortune-tellers and not the concern of a Confucian.” 

(YCWC. 5/16A/4-7) 

Yi-ch‘uan expounds the hexagrams as a series of moral admonitions, 
not as symbols of the evolution of the universe, and in fact very little 
of his philosophy is to be found in his commentary on the Changes. 
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The appendices (the last five of which are not covered by his com- 
mentary) are an important source of his ideas, but no more so than 
Mencius, the Great Learning, and the Doctrine of the Mean. 

The central place in the systems of Liu Mu, Shao Yung and Chou 
Tun-yi is occupied by the Supreme Ultimate, in that of the Ch'éngs 
by li (principle). This is much more than a change in terminology. 
Both words refer to a "one" behind «he "many"; but to call it the 
Supreme Ultimate implies that all things come from the same source, 
being produced by the division of a primal unit; to call it ff, that they 
are united by a single principle running through them, from which 
one can infer from the known to the unknown. The new term is thus 
both less high-sounding and more rational than the old, and calls 
attention to the sudden change of intellectual climate of which one 18 
conscious in passing from Chou Tun-yi to the Ch'éngs. The older 
philosophy is expounded more systematically, in consecutive series of 
charts and numerical calculations; but it persuades less by reason than 
by the fascination of symmetry. The ideas of the Ch'éngs are scat- 
tered over their sayings, commentaries, and letters, and are seldom 
justified by arguments except in answer to some doubting disciple; 
but when assembled they form a coherent world-picture designed to 
deal with real problems. Nor do they tantalize us with any of the 
mystifications of their predecessors, who always have the air of 
expoundigg secrets to an esoteric circle. The difficulty of understand- 
ing them is simply the inevitable difficulty of understanding the ways 
of thought of a remote civilization nine hundred years ago. 

The Ch'éngs were extremely critical of Liu. Mu.** They were 
personal friends of Shao Yung, who also lived at Loyang, and recog- 
nized him as a true Confucian, but were indifferent to his cosmo- 
logical speculations. Ming-tao once examined his system, but when 
his brother later asked him about it replied "I have completely for- 
gotten it," 35* Asked by Ch'ao Yüch-chih for instruction in Shao 
Yung's philosophy, Yi-ch'uan refused saying: 

"I lived in the same street with Shao Yung for some thirty years. 
There was nothing else in the world that we did not discuss; but we 
never spoke a word about numbers." (WS, 12/18B/1f) 

Their attitude to Chou Tun-yi needs a more detailed examination. 
There is no doubt that they studied under him in 1046-7.?* But at the 
time when they left him the elder of the brothers was only 16, 
and there is no evidence of any contact between them after 1049;?* 
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moreover it was after leaving Chou Tun-yi that Ming-tao experi- 
mented with Buddhism and Taoism for nearly ten years. Chu Hai, 
whose own system is a combination of those of Chou Tun-yi and of 
the Ch'éngs, naturally attached great importance to a fact which made 
it plausible to suppose that the latter derived their ideas from the 
former. The assumption that the Ch'éngs merely developed a stage 
further what they learned from Chou Tun-yi, the supposed founder of 
the Neo-Confucian school, remains unquestioned in the standard 
works of Féng Yu-lan and Ch'én Chung-fan, Bruce and Forke. 
But Chu Hsi's claim was not received without criticism in his own 
time. Wang Ying-ch'en wrote in a letter to him: 

"T am afraid that it is going too far to say that the Ch'éng brothers 
were disciples of Chou Tun-yi. Fan Chung-yen once saw Chang Tsai, 
thought highly of him, and gave him the Doctrine of the Mean; but 
one would not say that Chang Tsai was his disciple." ?* 

More concrete objections were raised by Wang Tao (1487-1547), 
Chu Yi-tsun (1629-1709) and in our own time by Ch'ien Mu, Kuan 
Tao-chung, and Yao Ming-ta.™ These point out that there is some 
question what sort of relationship is implied by the early statements 
that the two Ch'éngs "requested instruction from" or "received 
instruction from" Chou Tun-yi, or "heard him discuss the Way" ;** 
and that certainly they do not seem to have regarded him as formally 
their teacher. Whereas Yi-ch'uan always refers to Hy Yiian, his 
teacher at the academy, as Hu Asien-shéng 36 4," both of them call 
Chou Tun-yi by his style, "Chou Mao-shu".** Again, the last syl- 
lables in the names Chou Tun-yi and Ch‘éng Yi happen to be written 
with the same character. The former name was altered from Chou 
Tun-shih in 1063, to avoid an Imperial taboo; Chou ‘Tun-yi would 
hardly have assumed the name of a disciple, and if he had, it would 
have been the duty of the disciple to change his own. 

There are only about fourteen references to Chou Tun-yi in the 
collected works of the Ch'éngs.** One fragment declares, unless the 
loss of its context gives a false impression, that "Chou Tun-yi was a 
poor Zen Buddhist." JÀj j£ ЖЫН Ж. With this possible excep- 
tion, the references are complimentary. On one occasion, after hearing 
Shao Yung discuss a problem he had raised, Yi-ch'uan said: 

“Tn all my life the only person I have known to argue as well as this 
was Chou Tun-yi, but not as systematically as yourself.” 

(WC Supplement, 5A/5) 


161 


TWO CHINESE PHILOSOPHERS 


"Yi-ch'uan said: There is a saying of the men of old—‘To talk with 
you for one night is as good as ten years’ study’. But if in one day you 
make a real gain, it is worth much more than ten years’ study. I once 
saw Li Ch'u-p'ing ask Chou Tun-yi what to do about his desire to 
study. Chou Tun-yi said: “You are too old for it. It would be better 
for me to talk to you.’ Ch'u-p'ing then ljstened to his talk, and after 
two years was enlightened.” (YS, 303/10f) 

À curious feature of the references to Chou Tun-yi is that, unlike 
those to Liu Mu, Shao Yung and Chang Tsai, they are never con- 
cerned with his ideas. One has the impression that the Ch'éngs 
deliberately avoided alluding to them, perhaps because they did not 
wish to criticize a man whom they revered, who had given them their 
first introduction to speculative problems, and whose views were in 
any case little known. What is still more striking is that he is never 
mentioned among the few contemporaries whom the Ch'éngs recog- 
nised as true Confucians: 

"The only men of the present age whose faith in the Way was 
genuine and who were not deluded by false doctrines were Shao Yung 
of Loyang and Chang Tsai of Ch'in." (YS, 76/8) 

“I have met many people, but only three whose doctrines were 
uncorrupted—Chang Tsai, Shao Yung and Ssii-ma Kuang.” 

(XS, 21/6) 

"But singe Mencius there has been nothing of value except a single 
essay [of Han Yü], the Inquiry into the Way. In it there are certainly 
many erroneous statements, but the essential point is that the general 
idea is more or less right. As for the West Inscription (of Chang Tsai), 
it contains the whole doctrine on which the Inquiry into the Way is 
based. The Inquiry only deals with the Way, and the thought of the 
West Inscription is altogether beyond its scope. Among the works of 
Chang Tsai, this alone is flawless, No such writing has been seen since 
Mencius." (YS, 39/46) 

"There have been many scholars of wide learning in the present 
age, but in the end they have all gone over to Zen. Among those 
independent enough not to be deluded, the best were Chang Tsai and 
Shao Yung; but I am afraid that in becoming popularized their 
opinions have not escaped this corruption." (YS, 188/14) 

The philosophy of the Ch'éngs is not a development of that of 
Chou Tun-yi; it is based on quite different premises. According to 
Chou Tun-yi, the Supreme Ultimate produces the “two ethers”, Yin 
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and Yang; these produce the five elements; and the interaction of all 
the preceding produces the innumerable things. According to the 
Ch'éngs, things are composed of ether and follow principles which are 
all related —'"The innumerable principles amount to one principle,’ 
Chu Hsi, following his teacher Li T‘ung,** combines the two systems, 
identifying the Supreme Ulgimate with principle. Since it has been 
the practice for seven hundred years to study the Explanation of the 
Supreme Ultimate Chart with Chu Hsi's commentary, it has not been 
realized that the identification involves a forced combination of in- 
compatible ideas the flaws in which are still apparent. In the first place, 
Chou Tun-yi and Chu Hsi agree that the Yin and Yang and the five 
elements are ether; but there is nothing in the Explanation of the Chart 
to suggest that there is any difference in kind between the Supreme 
Ultimate producing the Yin and Yang and the Yin and Yang produc- 
ing the five elements. The Supreme Ultimate ought by analogy to be 
the original undivided ether. This was in fact the view of Liu Mu: 

“The Supreme Ultimate is the one ether. Before heaven and earth 
divided, the primal ether was a chaotic unity. 'The parts into which the 
one ether divided are called the two types."™ 

Further, the identification of the Supreme Ultimate with principle 
implies that principle produced the ether, although Chu Hsi himself 
generally asserts that they are co-existent. ‘To deal with this problem, 
Chu Hsi wavers between a forced interpretation of the statement that 
the Supreme Ultimate produces the Yin and Yang: 

“The Supreme Ultimate is principle; the moving and the still are 
ether, When the ether goes forward, principle goes with it; the two 
being always mutually dependent are inseparable. The Supreme 
Ultimate may be compared to a man and the moving and the still to 
a horse. It is by the horse that the man is carried and by the man that 
the horse is ridden, When the horse comes out and goes in, the man 
comes and goes with it; in the alternation of moving and still, the 
mystery of the Supreme Ultimate is always present”, 
and a retraction of his view that the two are mutually dependent: 

“The Supreme Ultimate produces the Yin and Yang — principle 
producing ether,” ** 

There is not a single reference to the Supreme Ultimate in the 
collected works of the Ch'éngs, except in the anonymous Preface to 
the Changes which, as was shown in Appendix I, is unlikely to have 
been written by Yi-ch'uan. Chu Hsi was repeatedly asked to account 
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for this fact, by his disciples, by his friend Chang Shih, and by his 
opponent Lu Chiu-yiian.“* He could only say that the Ch'éngs did 
not speak of it because none of their disciples was worthy to be taught 
such a mystery. It is interesting also that when Chu Hsi offers proof 
of their dependence on Chou Tun-yi, he produces nothing from the 
sayings and commentaries of the Ch'éngs, but only the elegies at the 
end of a couple of epitaphs by Ming tao, and a youthful essay by 
Yi-ch‘uan.** The last of these, the Discussion of What Sort of Learning 
Yen-izü Loved which attracted Hu Yüan's attention when Yi-ch'uan 
was at the academy, does contain echoes of whole phrases from the 
writings of Chou Tun-yi. But he wrote it in his early 20's, at a time 
when his brother was still interested in Buddhism and neither had 
yet met Chang Tsai. It shows traces of Chou Tun-yi's ideas, but 
scarcely any trace of the mature ideas of Yi-ch‘uan himself.“ 

If the Ch'éngs do not mention the Supreme Ultimate, neither does 
Chou Tun-yi anticipate their views on Ii, "principle". He uses the 
word li three times, two of which are to explain its homophone li М? 
“propriety”, as had been done already in the Li chi.” But the third 
reference in his T'ung-shu has been produced by Féng Yu-lan às 
evidence that he did after all identify principle with the Supreme 
Ultimate; 

“Principle, Nature, and the Decree, 

“Whether manifest or hidden, only the intelligence can illuminate 
them. 

“The hard may be good or bad; the same is true of the soft. Stop 
at the mean. 

“The two ethers and the five elements evolve the innumerable 
things. The five dissimilars are two realities, at the root of the two 
there is one. Thus the innumerable things become one, the one 
reality has innumerable divisions. If the innumerable and the one 
are each correct, small and great will have their allotted places." 

The "one reality" of the last part is evidently the Supreme Ultimate, 
and Féng Yu-lan infers from the heading that it is identified with 
principle. But, as Chu Hsi recognized in his commentary, the three 
parts of the section correspond to the three subjects in the heading. A 
comparison with other sections in which there are several subjects in 
the heading shows that they are frequently dealt with successively in 
this way, and also that there is no presumption that the three are 
identified. *° All that Chou Tun-yi says about principles is that "whether 
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manifest or hidden, only the intelligence can illuminate them.” His 
next sentence refers to the nature, as is clear from a parallel passage: 

“The nature is hard and soft, good and bad. All that matters is the 
mean," 51 

The last part refers not to principle but to the decree, and means 
that if all things preserwe their proper relation to the Supreme 
Ultimate, each will have the place “decreed” or “allotted” for it. 

There are a couple of questions on which the Ch'éngs directly 
repudiate the view held by Chou Tun-yi, without however mention- 
ing him by name. Thus Chou Tun-yi says: 

“Of the virtues, love is called benevolence, to do what one should 
do duty, to accord with principle propriety, understanding wisdom, 
and to fulfil one’s obligations good faith.""** 

On the first of these Yi-ch'uan says: 

"According to Mencius, the feeling of sympathy is benevolence; 
his successors consequently identified love with benevolence. Cer- 
tainly sympathy is love; but love belongs only to the passions and 
benevolence only to the nature. How can love alone be regarded as 
benevolence?” (YS, 203/1f) 

This point is a fundamental one for the Ch'éngs. Since benevolence 
(jén) belongs to the nature, and nature is unchanging principle, it 
cannot be identified with one of the passions; it is the altruistic prin- 
ciple which underlies the emotion of love but is distinct from it. 
Again, we are told in the Explanation of the Chart that 

“The sage, settling affairs according to the mean, correctness, 
benevolence and duty, makes stillness the ruling consideration," ** 

But the Ch‘éngs strongly objected to any suggestion that man is in 
his best state when all the motions of his mind are "stilled" (ching A, 
Vf), which implies the superiority of meditation over action. When 
Chang Tsai wrote that in “stabilising” himself (ting JE) he still failed 
to prevent his thoughts from moving, Ming-tao replied: 

“In what is called ‘stability’, one can be stable in movement as well 
as in stillness.” (MTWC, 3/1A/5) 

To describe the sort of mental discipline which they advocated, the 
Ch'éngs, by accident or design, chose a rhyme-word which is now 
pronounced the same, although in their time it no doubt still had a 
different initial5* This was ching B, (4), generally translated 
“respect” or “reverence”, the attitude assumed when sacrificing to 
spirits or serving a ruler. The Ch'éngs used it to describe a state of 
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perfect composure which must be maintained in the conduct of affairs 
as well as in contemplation. In a sentence which seems to echo Chou 
Tun-yi's reference to “making stillness the ruling consideration” 
(chu-ching A, -E Fg), Yi-ch'uan says: 

“The gentleman makes composure the ruling consideration (chu- 
ching B) in order to correct himself inwardly.” (YC, 1/12A/11) 

He strongly repudiated any attempt to jdentify the two: 

“Q. Is not composure the same as stillness? 

"A, To speak of stillness is to pass immediately into Buddhism. Do 
not use the word ‘stillness’, only the word ‘composure’,"""* 

(YS, 210/104) 

The immediate disciples of the Ch'éngs were also uninfluenced by 
the philosophy of Chou Tun-yi. In the forty-two chiian of the collect- 
ed works of Yang Shih there are many references to the Ch'éngs, 
Chang Tsai and Shao Yung, but none to Chou Tun-yi, and the 
occasional references to the Supreme Ultimate are based on Shao 
Yung. The works of Hsieh Liang-tso, Yin 'I'un, Yu Tso and 
Wang Pin are also free from Chou Tun-yi's influence, although 
there are a couple of passages which show acquaintance with his 
writings. Yin T‘un pasted on the wall of his room a section of the 
T’ung-shu about the possibility of educating oneself to become a 
sage." Yu Tso once mentions Chou Tun-yi as an authority equal 
with the Ch'éngs, and notices the difference of opinion over "'stillness ": 

"Chou Tun-yi and Ming-tao, when explaining the essentials of 
learning, invariably spoke of 'stillness', because what is fundamental 
should be given first place. But Yi-ch'uan taught men to use 'com- 
posure’ rather than ‘stillness’, because composure unites movement 
and stillness, includes both substance and function.'' 58 

It would seem, therefore, that although the Ch'éngs were introduced 
to philosophy by Chou Tun-yi, they threw off his influence at an 
early ape. However, there is no doubt that the circulation of the 
Supreme Ultimate Chart and the Tung shu in the twelfth century 
originated in the Ch'éng school. The works of Chou Tun-yi were 
little known in the eleventh century; as Chu Hsi was fond of observing, 
only the father of the two Ch'éngs was able to recognize Chou 
Tun-yi's genius, and only they were worthy to receive his teaching. 
This does not justify suspicion of their genuineness, for they are 
mentioned in the epitaph on Chou Tun-yi by P'an Hsing-ssü; 
Ch'i K'uan found a copy in the house where Chou Tun-yi had lived 
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at Chiu-chiang; and the mere fact that they conflict with the ideas of 
the Ch'éngs is proof that their school did not forge them." It would 
seem likely that the Ch'éngs possessed copies of the works which 
became available to their disciples after the death of Yi-ch'uan in 
1107. According to the postscript to the T'ung-shu written by Ch'i 
K'uan in 1144, it was first gnade known outside the Ch'éng school by 
the disciple Hou Chung-liang, who gave it to someone with the style 
Kao Yüan-chü, and to Chu Chén. Ch'i K'uan received manuscripts 
from these two and from his teacher Yin T'un, another Ch'éng 
disciple, who “also said he had got it from Mister Ch'éng."*! Chu 
Chén used the Supreme Ultimate Chart in his commentary on the 
Changes, on which he was working from 1116 to 1134,** An undated 
preface to the T"ung-shu was written by Hu Hung, who had studied 
under Hou Chung-liang after the latter's arrival at Chingchou in 
1126.53 In this Chou Tun-yi is definitely treated as the founder of the 
new movement; and in his preface to Chang T'sai's Correction of 
Delusions, after the customary lament over the decline which followed 
the death of Mencius, Hu Hung says: 

"After the rise of the present dynasty worthy and wise men 
appeared again. In Ch'ung-ling there was Chou Tun-yi, in Loyang 
Shao Yung and the two Ch'éngs, in Ch'in Chang Tsai," 

What picture of the origins of Neo-Confucianism emerges from 
these criticisms of the traditional view? Any attempt tp locate the 
beginning or end or turning-point of a movement of ideas is to some 
extent arbitrary; but for present purposes it is convenient to distin- 
guish three phases: 

(a) Until the middle of the eleventh century there were two distinct 
movements: 

(i) The orthodox Confucians, maintaining the militant spirit of 
Han Yü and indifferent to speculation—Hu Yüan (993-1059), Fan 
Chung-yen (989-1052) and others.** 

(ii) The schools in the no man's land between Confucianism and 
Taoism, which explained the evolution of the universe from the 
Supreme Ultimate with the aid of charts and numerical calculations 
said to come from the Taoist Ch'én T'uan (died 989)—Liu Mu 
(8.1040), Shao Yung (1011-1077), Chou Tun-yi (1017-1073). 

(b) The Ch'éng brothers, Ming-tao (1032-1085) and Yi-ch'uan 
(1033-1107), and their father's cousin Chang Tsai (1020-1077) com- 
bined the exclusive orthodoxy of one with the speculative spirit of the 
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other. The system of Chang Tsai, based on the Supreme Void, lost its 
influence after his death, while that of the Ch'éngs, based on li, 
"principle", was widely propagated by their disciples. 

(c) During the twelfth century the successors of the Ch'éng school 
became interested in the previously neglected Chou Tun-yi. The task 
of reconciling his thought with that of the Ch'éngs by the identifica- 
tion of the Supreme Ultimate with pringple was completed by Chu 
Hsi (1130-1200). The acceptance of Chou Tun-yi made it necessary 

to detach him from his context among the thinkers of the eleventh 
century and to treat him as the founder of a new movement. The facts 
that the Ch‘éngs studied under him for a short time in their adoles- 
cence, and that the school of the Ch'éngs had long since claimed that 
Chang Tsai had borrowed his ideas from them, made it possible for 
Chu Hsi to suppose that all branches of the Neo-Confucian school 
ultimately derived from Chou Tun-yi: 


Chou Tun-yi 


| 
The Ch'éng brothers 





Yang Shih '* Other disciples 
Lo Me 
Li Tar 
Chu ia 
NOTES 


! Féng Yu-lan, 825-6. 

! MTWC, 4/1B/13f. 

! Shao Po-wén, Yi-hrüeh pien-huo J& &8& 88 38 . 1-7. 

Ch'ao Yüeh-chih in 1107 (Sung-shan tcén-chi, 16/114-12A) and Chu Ch£n in 
1134 (quoted on p.157 above) give the same list of names, but adding that of 
Ch'ung Fang between Ch'én T'uan and Mu Hsiu. Since Mu Hsiu (979-1032) 
was born only ten years before the death of Ch'én T"uan, this must be accepted, 
if, indeed, the earlier stages of the transmission are to be taken seriously at all. 

Of the four supposed predecessors of Shao Yung, only Mu Hsiu has left 
works of undisputed authenticity (Ho-nan Mu-kung chi). They contain nothing 
on philosophy, and according to the thirteenth-century writer Tu Chéng this 
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was also true of the works of Ch‘ung Fang (CLHC, 196/1). The collected writ- 
ings of Ch'ung Fang (Ch'ung Ming-yi chi FFP 9j 22 4A) are recorded in the 
Chün-chai tu-shu chih, 19/12B, but are no longer extant. 

Writings attributed to Ch'én 'T'uan will be discussed in n.11. Nine charts 
attributed to Li Chih-ts'ai are given in the Han-shang Yi-chuan ( Yi-kua Ги А, 
8A-17B). 

4 Yi-ch'uan chi-jang chi, 12/26B, 14/15A. 

5 Shao-shih tc£n-chien lu and Skao-shih wén-chien hou-lu, 

See especially the defence of Shao Yung's learning by Ch'én Kuan : 
the Ch'éng disciples Yang ShiP and Yu Tso (Hou-lu, 5/4A-6/2B). es 
Shih's side of the correspondence is preserved in. Yang Kuei-ihan chi, 62f. 

* Sung, 299 /1f. A chi fig is an ultimate point beyond which one cannot go—4s 
Needham (464) observes, "not merely any boundary, but a polar or focal point 
on a boundary". Neo-Confucians tend to picture the fai-chi as the highest 
point overhead: the basic meaning of chi is "ridge-pole" (of a house), and in 
Chou Tun-yi's Supreme Ultimate Chart the. t'ai-chi stands at the top and 
development proceeds downwards. Needham, to bring out this point, trans- 
lates tai-chi as “Supreme Fole”. But it is doubtful whether the spatial metaphor 
{which is no doubt connected with the Chinese practice of writing vertically 
and downwards) deserves to be given much weight, since Chou Tun-yi also 

of the chi of movement and of stillness. I have, with some misgivings, 
remained faithful to Bruce's "Supreme Ultimate", since it 15 possible (if same- 
times a little forced) to use "ultimate" for chi wherever it occurs in Chou 
Tun-yi's Explanation of the Chart. 

! Huang-chi ching-shih, 12A/21A/4—9. 

* See II, ch. 2 above. 

* Huang-chi ching-shih, 12A/36A /10, 12B/23A/2, 4—6, 13A/1. 

19 Sung-shan to£n-chi, 16/11A. 

41'The preface to the Dragon Chart is reproduced in the Ef ch'ao men 
chien, 85/5A-6A (compiled by LO Tsu-ch‘ien 1177-9) and the preface and 
осуети] of the charts in Chang Li's Yi-Asiang ft'u-shuo mei p'ien (р/МЧіасе 1364), 
A, 1A-8B. 'The anonymous compilation Chow Yi t'u A, 20A-21A, C, 26H-27B, 
contains two charts and explanations ascribed to Ch'én T"uan which, since they 
overlap Chang Li's quotation, must come from the same work. Further in- 
formation can be derived from the criticisms of Lei Ssü-ch'i in his Yi-t£u lung- 
pi (preface 1300). 4/1B/2-2A/3, 2B/4f, 2B/10-3A/9, 3B/10-4A/2, 5BJ7, 
5/3B/5-4A/9, 5B8/7-10, 6A/7-6B, 11A/5f. 

Most of this material (except for that from the Chou Yi t'u) is assembled by 
Hu Wei (1633-1714) in his Yi-t'u ming-pien, 85-97. He mentions (86/7) that 
“The Dragon Chart of the Changes, one volume, by Ch'én 'T"uan" is recorded in 
the Han-tam :shu-mu m Wb" H, a lost catalogue compiled in the Huang-yu 
period (1049-53) by Li Shu. 

An isolated saying of Chu Hai pronounces that “The Dragon Chart is a 
forgery, useless". (YL, 67/35A/10). Liu Yin (1249-1293) also suspected it, on 
the grounds that Ch‘én Tuan and the other predecessors of Shao Yung were 
not known to have written anything (Ching-hru hrien-shéng tcén-chi, 10/54). 
This is presumably based on the assertion of Ch'ao Yüeh-chih in 1107 (as in 
п.10); по weight need be given to it, since the work was ascribed to Ch'én 
Tuan by Li Shu some fifty years before that date. It is clear that Liu Yin's 
motive for rejecting it was that it conflicted with his views on the River Chart, 
and the same may be suspected of Chu Hai. 

An extant work on the cosmology of the Changes, the Ma yi tao ché chémg Yi 
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hsin-fa, the commentary on which is ascribed to Ch'én Tuan, was also well 
known in the later Sung. But Chu Hsi argued convincingly that it was forged by 
Tai Shih-yü, the author of a postscript to it dated 1165 (Chu-tzü ta-ch'üan, 
81/11B-13A) : 

Other extant cosmological works ascribed to Ch'én T'uan are the Ho Lo 
chén-shu and the Ho Lo li-shu, the former of which has a preface ascribed to 
Shao Yung (also available in the Shao K'ang-chieh hrien-shéng voai-chi, 25/8-14). 
Although they profess to contain the numerology of Ch'ên Tuan, neither 
seriously pretends to have been written by the mysterious Taoist himself; in 
both, Shao Yung and other later people are Mentioned in the body of the text. 
I have not noticed any Sung references to either work. АСЕ 

Of the various works on alchemy, geomancy, physiognomy and divination 
which pass under the name of Ch‘én T*uan (cf. Yang Chia-lo, 7529/6(55) ), it 
is only necessary to mention the Yin-chén-chün huan tan k£ chu, which may have 
been known to Chou Tun-yi (cf. note 18 below). | ; 

A collection of the supposed writings of Ch'én T'uan entitled Mu-yen chi 
7k ME dit is said to have been brought to Japan by the monk Ingen (1592-1673). 
I am informed by Professor Enoki of the 'Tóyó Bunko, Tókyó, that it is no 
longer extant. The claim of Takase (op.cit. 579-81), repeated by Forke 
(op.cit, 336-8), that Ch'én 'T'uan anticipated the Neo-Confucian dualism of 
li and ch'i, is based on this source. But the passage summarized by Takase is 
quoted at length by Oe Bunjó (op.cit. 37f). Although it speaks of one substance 
or root underlying all things, it does not call this li. 

1! Sung, 291 /1f. | 

1 This is also implied by Tu Chéng, writing Chou Tun-yi's year-table 
about 1221: 

“Some say that Ch'én T'uan transmitted (the Supreme Ultimate Chart) to 
Ch'ung Fang, Fang to Mu Hsiu, Hsiu to Chou Tun-yi ... But the Record of 
the Dragon Chart which he wrote simply presents its numbers without writing 
about them; it has absolutely no resemblance to the Explanation of the Supreme 
Ultimate Charit." (CLHC, 195/15—-196/2) ) 

14 Chün-chai tu-shu chih, 1A/7B. Practically nothing is known of Liu Mu 
(T. Chang-min). The thirteenth-century bibliography Chih-chai shu-lu chieh-t' 
(8/7) notes that he was already being confused with the Liu Mu (T. Hsien-chih, 
1011-64) whose epitaph was written by Wang An-shih (Wang Lin-ch'wan chi, 
10/31-33). The life of Liu Mu in the Sung Yiian Anieh-an, 1/105f, unfortu- 
nately proves to be based almost entirely on this epitaph. 

18 The line of transmission is given (with slight variations) down to Fan 
O-ch'ang by Shao Po-wén ( Yi hrüeh fien huo, 7A/6—8), and down to Liu Mu by 
Ch'ao Yüeh-chih, who studied under Shao Po-wén in Loyang (Sung-shan tc£n 
chi, 16/11B/3) and by Chu Chén, who also studied among the various schools 
in Loyang (quoted on p.157). 

'The Chün-chai tu-shu chih, 1/12A, mentions a work on the textual criticism of 
the Book of Changes, the Yi-cheng chui-chien B WE SÉ B written in the 'I"ien-hsi 
period (1017-1021) by Fan O-ch'ang, snd says that an emendation used by 
Yi-ch'uan (YC, 4/174/8) is taken from it. 'T'he edition recorded by the Chih- 
chai shu-lu chieh-t'i, 7f, had an extra volume which was also in independent 
circulation as the Source amd Stream Chart (Yüan liu tu Wi b WA). This was a 
cosmological chart similar to those of the Record of the Dragon Chart and Liu 
Mu; it is described and criticized by Lei Ssü-ch'i ( Yi t'u tung pien, 5/7A/3-8A/3). 
The references to Fan O-ch'ang in Chou Yi t'u C, 20AB, and Ching-hsiu Asten 
hêng соён chi, 10/4, 11 /4f, are no doubt also based on the Source and Stream Chart. 
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‘There is strong reason to suspect that the tradition that Fan O-ch'ang's 
learning came from Ch'én T'uan is an invention of the Shao circle, which no 
doubt wished to show that all the contemporary schools of cosmological specula- 
tion were offshoots of their own. Fan O-ch'ang stated in the Yi-chéng chii-chien 
that his teacher was Li Ch'u-yüeh, whose learning was derived from Heil 
Chien (Chih-chai shu-lu chieh-t'i, 7f, cf. Chün-chai tu-shu chuih, 1/12A). Hsü 
Chien lived in the T'ang dynasty, before Ch‘én T‘uan, as is clear from an 
epitaph on his descendant HsüsHang (1058-1115) by Yang Shih ( Yang Kuei- 
shan chi, complete, 31/9A-11A), in which it is said that Hsü Hang's ancestry is 
known only for four generation, the line from Hsü Chien to his great-great- 
grandfather having been lost in the disorders of the fall of T'ang and the Five 
Dynasties, But Shao Po-wén and Chu Chén both assume that Fan O-ch'ang was 
the immediate disciple of Hsü Chien, and link him to the Shao school by the 
impossible claim that Hsü Chien derived his learning from Ch'én 'T'uan's 
disciple Ch'ung Fang (according to Chu Chén, indirectly through Li Kai). 
Ch'so Yüch-chih makes the more plausible claim that Fan O-ch'ang learned 
directly from Ch'ung Fang, at the cost of contradicting Fan O-ch'ang's own 
statement in the Yi-chéng chiui-chien. 

н Yi shn kou yin fu, Preface, 1A/3-8. 

I Memorial printed at the beginning of his Han-shang Yi-chuam in the 
T'ung-chih tang ching-chieh edition. This, like the charts at the end, is absent 
from the more accessible Ssa-pu ts'ung-k'an edition. 

13 Fo-nan Mu-kung chi, Supplement 5B, 6B. CLHC, 187/1. 

Liu Yin noticed Chou Tun-yi's age at Mu Hsiu's death as an objection to the 
story that he received the chart from him, but underestimated it by a couple of 
years. (Ching-hsiu hrien-shéng tcén-chi, 14/7) 

The tradition that Chou T'un-yi's learning came from Ch'én T'uan through 
su Hsiu is often mentioned by Sung writers, but even Lu Chiu-vilan, who was 
anxious to discredit the chart by showing that it was originally "Taoist, could 
quote no authority except Chu Chén (Hriang-shan hrien-shéng ch'üan-chi, 24/11). 
Chu Hsi himself at one time took the possibility seriously (CJA4HC, 129/11- 
130/1), being impressed by a reference to the Yin and Yang by Chang Yung 
(931-1000), ап acquantance of Ch'én T'uan: 

“(Chang Yung said to Li ‘Ten: ‘Did you know that in judictal cases there is 
Yin and Yang?" When he answered ‘No’, Chang Yung said: ‘All judicial cases, 
until they are decided in writing, belong to the Yang. What is important in the 
Yang is producing; it can be adapted to changing situations, After the written 
decision they belong to the Yin; what is important in the Yin is punishment (or 
‘assuming form’; hsing fH). In punishment we respect the correct use of names, 
names are not to be altered." (Sung-pén Kuai-va hsien-shéng wén-chi, 12/4B/2-5) 

But this implies only the common assumptions concerning the Yin and Yang 
current for a thousand years; it is difficult to see why Chu Hsi was particularly 
reminded of Chou Tun-yi. 

The claim that the Supreme Ultimate Chart came from Ch'én T'uan was 
revived by the Ch'ing critics of the Sung school: 

Huang 'Tsung-yen (1616-1686), Yi-hstieh tien-huo | 
Mao Ch'i-ling (1623-1716), T'ai-chi-'u shuo yi-yi A $ Bl RR IA (in 


Hri-ho ho chi) 
Chu Yi-tsun (1629-1709), T"ai-chi-t'u shou-shou-h*ao (P*u-shu tf'umg-ch, 
B, 925f) 


These scholars could produce nothing in support of Chu Chén's account of 
ita transmission except an Ultimate of Nothing Chart (Wu-chi tu ЕЕ Б Bl) 
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ascribed to Ch'én Tuan ( Yi-hrüeh pien-huo, 29B, Рчи-іЛи t'ing-chi, B, 925f). 
This has the same figures as the Supreme Ultimate Chart but different words, 
illustrating not the evolution of the cosmos but the spiritual progress of the 
Taoist adept. But since works were already being forged in Ch'én 'T'uan's 
name at least as early as the twelfth century (see note 11 above) we can hardly 
accept this one on seventeenth-century authority. 'T'he Ultimate of Nothing Chart 
appears in the Chin-tam ta-ch'éng chi, 9/1A-2A, a work of the late Sung or 
Yüan, without being ascribed to Ch'én Tuan, amd accompanied by an Explana- 
Hon modelled on that of Chou Tun-yi. A chart with the same title and figures 
but different words appears in Wei Ch'i's comrhientary on the Yi ch'ing tzu-chi 
А ching-chu, 1/9A. Wei Ch'i, whose preface is dated 1309, expressly says that 
he produced it himself in imitation of the Supreme Ultimate ‘Chart. 

A chart very similar to the Supreme Ultimate Chart is to be found in the 
Shang-fang ta-tung chén-yiian miao-ching p'in t'u, a Taoist work with a preface 
ascribed to the 'T'ang Emperor Ming-huang (713-755). This has been used by 
many scholars, including Féng Yu-lan (op.cit. $22), as proof that the Supreme 
Ultimate Chart was known in ‘Taoist circles long before Chou Tun-yi. Rut this 
book begins with an obviously imaginary account of an address by Ming-huang 
to the Taoist immortals, at the end of which he ascends into the sky; and it 
uses freely several characters tabooed under the T'ang dynasty (W f& E). 
Unless positive evidence can be produced that it is earlier than Chou Tun-yi, 
it does not deserve consideration. 

It seems, therefore, that there is no good reason to doubt that Chou Tun-yi was 
the author of the Supreme Ultimate Chart. The tradition that it was passed down 
to him from Ch'en Tuan depends solely on Chu Chén, and involves the 
improbable assumption that it was entrusted to him at the age of 15 or less. 
Further, we have already (note 15 above) noticed grounds for suspicion that such 
traditions may reflect a desire of the Shao school to show that all cosmological 
charts originated in their own circle. But the question of the origin of the 
Supreme Ultimate Chart must be kept separate from the more general question 
of the influendeg behind Chou Tun-yi's doctrines. Chow Yih-ch'ing (op.cit. 53) 
has called attention to a n of Chou Tun-yi, On Reading the Secret of the 
Elixir of Ying-chen-chün 98 25 W 31 FF 1X (CLHC, 151/1), in which he says: 

“Since I first read the Secret of the. Elixir I have had. faith in. Hsi-yi 

(Ch'én T"uan) 
For I have caught the springs of creation by the Yin and Yang." 

Chow Yih-ch'ing mentions that he has been unable to find the alchemical 
work in question. But the title of the poem is given in one of Chu Hsi's letters 
(Chu-tzü ta-ch'üan, continuation, 3/4B/11) with Yin EX in the place of Ying. 
Could it be the Vin-chén-chün huan-tan ké FE iK TF FE FF EK (Taoist canon 59), 
the commentary of which is ascribed to Ch'én "I"uan? 

1» There is some doubt as to the syntax of wow chi ЗЕ & , which may be taken 
either as (1) "INot-having ultimate" (infinite)—verb and object, or as (1i) ““Not- 
having reaching-its-ultimate" (absolute nothing)—subject and verb. 

It is not at all clear which position Chu Hsi takes on this question. At one 
point he speaks of tow-chi as “infinite in all four directions and above and 

below" (9d 94 3: E & EF E M, CLHC, 47/2), at another he agrees with a 
disciple's definition 'Wu-chi is the extreme of not-having" (9 d JE Z F 
CLHC, 49/6). 

There į is по doubt that wu-chi usually means "infinite", and most translators 
(the latest is Needham, op.cit. 460, "That which has no Pole’ ") have preferred the 
former alternative. Oa ths oiher hand the analogy wiih rung chi My Fs (" Movement 
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reaches-its-ultimate") in the next sentence points the other way. Forke (op.cit. 
49-51) gives strong reasons for preferring the latter alternative, and translates 
"das Prinzip des Nichtseins". Graf (op.cit. 2/25) translates "das nicht vorhandene 
Letzte". 

I am inclined to accept Forke's arguments, but to take tcu chi as the ultimate 
degree of "not-having". "Having" and "not-having" are relative; the final point 
reached in the intellectual process of stripping the world of sensible qualities is 
also the starting-point from which the world evolves—"'It is the ultimate of 
nothing which is the Supreme Ultimate”. 

1 CLHC, 2/1f. + 

*! As note 17 above. 

13 Yi-ch'uan's year-table, YS, 371/2n. 

33 YS Supplement, 379/12. The year 1132 is mentioned in 379/6, and Hu 
An-kuo died in 1138. 

1 Kuo shih ch'uan chia Yi shuo, Preface, 1/7-9. It may be added that the 
Shéng-mén shih-yeh tu of Li Yüan-kang (the preface of which, dated 1170, 
says that he had been studying philosophy for nearly thirty years) contains a 
chart illustrating the "correct line of transmission of the Way" in which the line 
passes from the earliest sages down to Mencius and then jumps directly to 
Yi-ch'uan and Ming-tao. 

19" YCWC, 7/6B/1, 7A/13, 9B/5, 11, 10A/9f. YS, 218/2, 362/9f. Yang 
Kuei-shan chi, 95/7f. 

" v5, 50/3, 272/7. YC, 2/41B/9. 

” YS, 237/2, 2659/8. 

15 FIuang-chi ching-xhih, 12B/10A /1—4, 26A /9-26B/6, 27A/2, 23A/1-4, 9f. 

YL, 100/2A/11f. CLHC, 151/1, 140/11f. 

39 'l'he works of Liu Mu and Shao Yung are included in the Tao-tsang (71, 
705-18, 720-23) and of Chou Tun-yi in the Taa-tsang chi-yao (Hring, 7, 216). 
‘The works of the Ch'éngs, Chang Tsai and Chu Hsi are not included, except for 
Chu Hsi's commentary on the Ts'an-t'ung ch'i. 

п ү, 245-6. .* 

3 Ws. 12/6B/6-12. 

^ YS. 16/1, 361/2. YCWC, 7/6A/11. Yüan-yen chi, 3/54A/8, 54B/5. 

34Hsü Yü-féng (95f) argues that besides their contact with Chou Tun-yi at 
Nan-an in 1046, the Ch'éngs met him again (after he had moved to Ch'én-chou) 
in 1048. The principal evidence for this is a saying of Yi-ch'uan (YS, 303/10f, 
translated on p.162 above) which refers to having seen Li Ch'u-p'ing question 
Chou Tun-yi. Li Ch'u-p'ing (died 1049) is known to have met Chou Tun-yi 
when both held office at Ch'én-chou. (CLHC, 189/5-8, 201/2f) 

55 Wn-ting chi, 173/5, cf. 172/8. For Chu Hsi's replies, sec Chu-tzü ta- 
ch'üan, 30/8B/7-10, 9A/12-9B/2, 11B/2-10. YL, 93/8A/12. 

9 Ghun-ch'ü hrien-shéng tocn-lu, 4/21A/4—21B/6. Chu Yi-tsun as in note 18, 
Ch'ien Mu, Kuo-hrüeh, 2/15f. Kuan Tao-chung, 32-42. Yao Ming-ta 75f. 

"Á YS. 50/3, 272/7. YC, 2/41B/9. 

3 Ys, 16/1, 63/11, 64/12, 72/3, 91/3n, 93/2, 105/3, 303/10f, 304/3-5. 
WS, 2/4B/4, 10/4B/11. YCWC, 7/6A/11, 8/5A/2. WC Supplement, 5A/5. 

Hsü Yü-féng (94), rejecting this argument, gives some examples of Sung 
writers referring to their teachers by style alone. He also gives two sayings from 
the Yi-s which mention Hu Yüan without calling him Arien-shéng (YS, 15/1, 
79/3). But both these sayings are unattributed, and may be Ming-tao's; it was 
only Yi-ch'uan who studied under Hu Yüan. The fact that the Ch'éngs 
never apply Asien-shéng to Chou Tun-yi, while sayings directly attributed to 
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Yi-ch'uan regularly apply it to Hu Yüan, surely has more weight than Hsü Yü- 
ing allows. 


ағ ү5, 93/2. 

4* YS, 216/11. 

4114 Yen-p'ing chi, 2/24A-25A. 

12 Yi-shu kou-yin fu À, 1B/1. This view is already found in the Han com- 
mentator Chéng Hsüan, Chou Yi Chéng chu, 93/5. 

4 CLHC, 53/1f, 6/5. 

" YL, 91/8B/3, 94/21 B/4. CLHC, 28/ 11-29/4, 34/2, 

“ Chu Hai, CLHC, 128/12, ЕСЕ to MITWC, 4/2A-3B, 8A-9A, 
YCWC, 4/1A-2A. 

“The Discussion of What Sort of Learning Yen-tzü Loved was probably 
written in 1056 (Hsü Yü-féng 106-7). For echoes of Chou Tun-yi, compare 

YCWC, 4/1A/3 with CLHC 2/4 
/3 2/4 
1B/10€ 107/6 

4! T"ung-shu 3, 13 (CLHC, 81/8, 99/10), cf. Couvreur, Li-Ai, 385/86 

41 Fêng Yu-lan, 825f. 

«a T'ung-ihu, 22 (CLHC, 109/9-110/3) 

55 T"ung-shnu, 3, 13, 21, 25, 31, 32, 33. The headings were in the original text 
as known to Chu Hsi (CLHC, 129/4f, 133/7, 9). 

8 T'ung-shu, 7 (CLHC, 91/1). 

53 T'ung-rhu, 3 (CLHC, 81/8). 

" CLHC, 2/4f. 

H Five hundred years earlier, acc to Karlgren's reconstruction (.4na- 

lytical Dictionary of Chinese and а 1923, Nos. 1199, 396), ching 
"stillness" had been pronounced 'DZ'TANG and ching “reverence” K]oNG. 

“The question of “stillness” was often discussed in relation to the explana- 
tion of the hexagram Fu (“return”) in the Book of Changes: Do we not see in Fu 
the mind of heaven and earth?” Wang Pi (226-249) had claimed that “when 
movement @egses within the earth, the mind of heaven and earth is seen", 
(Chou- Yi Wang Han chu, 3/4B/6-8). Yi-ch'uan insisted that "the beginning of 
movement is the mind of heaven and earth." (YC, 2/33A/7-9) 

“ Yang Kuei-shan chi (complete), 15/9B/7f, 19/7A/4f. Kuet-shan yil-iu, 
4/58, 

9 Yin Ho-ching chi (complete), 5/1A/4—-7. T*ung-sim, 20. 

55 Yu Ch'ih-shan chi, 9/1A/9-1B/3. In his surviving sayings and writings 
Ming-tao certainly agrees with his brother in using "composure". 

в. СНС, 28/13. YL, 93/7B/3, 7. 

" CLHC, 201/8, 133/1. Ch'i K'uzn says that the copy he found at Chiu- 
chiang did not contain the Supreme Ultimate Chart, but it evidently contained 
Ec rq qrie Chart sinon Chu Hai quotes its variant for the opening 

ntence (CLHC, 133/10). The doubts concerning the genuineness of the 
Explanation expressed by Lu Chiu-yüan (Huanmg-shanm hren-shémg ch'üan-chi, 
23/7-11) are merely a weapon in his controversy with Chu Hai over the term 
"ultimate of n 

"CLHC, 132f. 

" Han-shang Yit-chuan, Yi-kua t'u, TA. 

" CLHC, 131£. Wu-féng chi, 3/48BJ7. 

гы dotexesting that all the cartiest wrilere.on. the works of Chou Тасы! 
(Chu Chén, Hu Hung, Ch'i K'uan) received them directly or indirectly from 
the little known Ch'éng disciple Hou Chung-liang, none of whose writings have 
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survived. Chung-liang was the grandson of Hou K'o, the brother of the Ch'éngs' 
mother. Chu Hsi's brief account of him in the Yi Lo yüan-yüan lu, 127, includes 
one story which deserves attention: | 

“Tt has been said that one Hou Chung-liang, after following Yi-ch'uan for a 
short time without being enlightened, went on a journey to visit Chou Tun-yi. 
After three days with Chou T'un-yi, in which they talked all night from opposite 
beds, he said himself that what he had learned was like a sight of the vastness of 
heaven. Yi-ch'uan was also astomished at the change in him and said: "You must 
have been with Chou 'T'un-yi'." 

If this story were true, it would raise the possibility that the works of Chou 
Tun-yi passed directly to Hou Chung-liang without going through the hands 
of the Ch'éngs. But Chu Hsi presents the story with reservations, giving 
reasons for doubting whether Hou Chung-liang can have been adult when 
Chou Tun-yi died (1073). His suspicion was justified, for Ming-tao's epitaph 
on Hou K'o (1007-79) mentions that his three grandsons were still children 
(MTWC, 4/5B/12). 

"5 Wu-féng chi, 3/16A/6-8. 

55 See Yasui. 
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APPENDIX III 
THE CONNEXION BETWEEN CHANG TSAI AND THE CHÊNG 
BROTHERS i 


Until recently it was generally assumed that Chang Tsai’s phil- 
osophy was originally inspired by the influence of the Ch'éng brothers. 
This view goes back to disciples of the latter such as Yang Shih and 
Yu Tso: 

"Chang Tsai's learning originally came from the Ch'éngs, but his 
disciples in Kuanchung use his writings as authorities and wish to 
regard themselves as a separate school"! 

"Then, hearing Ming-tao's discussions, he sent away his disciples 
and completely abandoned his old learning in order to devote himself 
to the Way. ... Chang Tsai accepted Ming-tao's words, and con- 
sequently there are as many who live according to them among the 
Kuanchung scholars as among the men of Loyang. If you trace their 
ideas to the source, they originated with Ming-tao.” 

(YS, 367/1f, 7) 

But it is clear that some degree of rivalry between the Kuanchung 
and Loyang schools is reflected in these claims, Chang Tsai's disciples 
dispersed soon after his death, several joining the Ch'éng school, 
which thus became the ancestor of all later Neo-Confucianism. It is 
therefore natural that the point of view of the Loyang school should 
have prevailed whether it was justified or not. Many modern scholars 
find reason to question it.* The earliest direct statement on the point 
is found in the report of the acts of Chang Tsai written by his disciple 
Lü Ta-lin, who went over to the Ch'éng school in 1079:3 

"Then he went on to look for the truth in Buddhist and Taoist 
writings, and spent several years gaining a thorough knowledge of 
their doctrines. But realizing that he was making no progress, he 
returned to seek it in the six classics. At the beginning of Chia-yu 
(1056-63) he met the Ch'éng brothers of Loyang in the capital, and 
together they discussed the essentials of philosophy (tao-hsüeh Й. 8%). 
He became fully settled in his convictions and said: ‘Our way [Con- 
fucianism] is complete in itself; there is no need to seek outside it.’ 
He abandoned all he had learned and learned from them." 


176 


APPENDICES 


But this statement was directly repudiated by Yi-ch'uan himself: 

“Lii Ta-lin, writing the report of the acts of Chang Tsai, says that 
on meeting the two Ch'éngs he abandoned all that he had learned. 
When Yin T"un mentioned this, Yi-ch'uan said: 'It is reasonable to 
say that there were points in common between his life-long opinions 
and those of my brother ang myself; but it is untrue to say that he 
learned from us. I recently charged Li Ta-lin to cut out the statement, 
and had no idea that it is still included. This is little short of un- 
scrupulous.” (WS, 11/4A/7-9) 

The sentence criticized was evidently emended under Yi-ch‘uan's 
influence, for in the extant text* it reads "Then he abandoned all his 
heteradox doctrines and became a pure (Confucian) '. But even this ts 
hardly consistent with what Yi-ch'uan says. In any case Lü Ta-lin's 
account admits that Chang Tsai was at least in process of abandoning 
his heresies before he met the Ch'éngs in 1057; and if Ming-tao was 
himself a heretic for "nearly ten years" after leaving Chou Tun-yi in 
1047, it would seem that neither was very far in advance of the other 
in this matter. 

Chang Tsai was twelve years older than the elder of the Ch'éngs; 
they did not begin teaching in Loyang until about the time of his 
death in 1077, and very few of their surviving sayings and writings 
are earlier than this date; his works scarcely ever mention them, while 
theirs constantly refer to him. If we explain the relationship by one- 
sided dependence, we can hardly avoid giving the priority to Chang 
Tsai: but it is much more likely that influence was mutual. As we 
have scen, they first met when taking their examinations, at a time 
when two of them had only just returned to Confucianism, and their 
ideas were no doubt still unformed. In 1069 both Ming-tao and 
Chang Tsai held offices at the capital, and the former sent in a mem- 
orial protesting against the latter's dismissal.* In 1077 Chang Tsai 
visited the Ch‘éngs at Loyang, and their conversations, which un- 
fortunately seldom touched on philosophy, were fully recorded, 
During their periods of separation they corresponded; Chang Tsai's 
letters have perished, but there remain one written by Ming-tao 
about 10607 and two of Yi-ch‘uan’s, the second dating from 1069." 
These discuss philosophical differences in a tone of friendly contro- 
versy. The sayings of the Ch'éngs frequently refer to Chang Tsai, 
criticizing many of his opinions but expressing unlimited admiration 
for his West Inscription." 
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NOTES 

! Yang Kuei-shan chi, 87/6. 

* Watanabe, 458-9. Forke, 57. Lin K'o-t'ang, 4f. 

? YS, ch. 2A, Heading. 

*CTCS, 312/8-10, restoring the original reading of the last sentence as given 
by Chu Hsi (WS, 11/4A/9n). 

The term tao-hsüeh, "science of the Way", by which Neo-Confucianism came 
to be known, was already used by Chang Tsař (CTCS, 275/5) and the Ch'éngs 
(YCWC, 7/9B/11, 108/2, ҮЗ, 33/2) to indicate the true Confucian philosophy 
lost after the death of Mencius and rediscolered by themselves. Its use was 
continued in the twelfth century by the Ch'éng school and its offshoots, for 
example by Yang Shih (Yang Kuei-shan chi, 81/5, 82/4), Hu An-kuo (YS, 
380/5), Hu Hung (CLHC, 131/5, 8), and Ch'i K'uan (CLHC, 132/13). 

 MTWC, 2/24. 

"YS, ch. iÙ. 

VC, 3/1AB, the Letter om Stabilizing the Nature. 'This was written at 
some time after Ming-tao took up his first office (1B/7), which was at Hu in 
1058 (M'T'WC, 1/1B/1, 4). His disciple Yu Tso implies that it was not long after 
(YS, 367/2), ind Chu Hsi says it was written at Hu (Chu-tzü ch'üan-shu, 
45/10A/9). Another assertion of Chu Hsi, that he wrote it at the age of 22 or 23 
(1053—4), is clearly mistaken (YL, 93/9A/10). 

"XCWC, 5/4A-54A. The second implies that Ming-tao and Chang Tsai were 
in the capital but Yi-ch'uan was not (4B/ 5f), which seems to have been the case 
only in 1069, cf. Yao Ming-ta, 61f. 

"Тһе West Inscription is CTCS, ch. 1. The Ch'êngs gave it to their disciples 
with the Great Learning (WS, 12/1 3B/10), and thought it the best thing written 
since Mencius (YS, 39/4-6, 41/9, 217/14—218/2). 'Towards other writings of 
his they are more often critical than otherwise. See, for example (the passages 
discussed are sometimes given more fully in the Ts'ui-yen than in the Yi-shu): 


YS, 22/9-11 on CTCS, 44/6 
"« "Af 22/4, etc. 
133/13 (TY, 2/24A/10-12) 24/3 
143/6 45/13 
225/6-9 (T'Y, 2/22B/5) 80/15f 
290/7 (TY, 2/31B/1-3) 52/6 
WS, 12/17B/4 39/8 
YCWC, 5/4A/9 24/1 
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APPENDIX V 
SELECTIVE INDEX OF “TECHNICAL TERMS 


. 

(A) In the following cases the Chinese word is always represented 

by, and is the only one reffresented by, the given English word or 

words, except when expressly indicated, and in non-philosophical 

uses of ch'ing, hsin and tao. 

Ch'éng Bi, integrity, I, ch. 6; pp. 19, 46, 60 (n.42), 75 f., 98, 100 f., 117 

Ch'i SK, ether, I, ch. 3; pp. xv-xx, 4, 48-51, 57 £., 59 (n.24), 65, 84, 
116, 121, 129-134, 163 

Ch'i-chih chih hsing 38, Жі zz 4 , physical nature, pp. 49; 133, 136 

Ching St, reverence, composure, I, ch. 6; pp. 87, 89, 101, 165f. 

Ch'ing ^l, passion(s), pp. 50-55; 60 (n.35), 61, 65, 85 f., 102-107 

Chung FP, equilibrium, the mean, pp. 51 f.; 40 £., 46, 129 

Hsiang $&, image, pp. 19-21; 116, 121, 154 f., 159 

Hsin fp, mind, heart, I, ch. 5; pp. xv, 36-38, 67-72, 121, 154 

Hsing ŒE, nature, I, ch. 4; pp. xv, 62-65, 67; II, ch. 5 

Yén 2, benevolence, II, ch. 1; pp. 53-56, 111, 165 

Ké-wu 44, investigation of things, I, ch. 7; pp. xviti-xx, 3 f., 16, 
101 . 

Li Bf, principle, I, ch. 1; passim p 

Ming fi , decree, I, ch. 2; pp. xiv, 13, 47, 49, 62, 74 f. 

Shén jit, psychic, II, ch. 2; pp. 121, 154 

Ssi-tuan A Fi, four beginnings, pp. 53-55; 97 

T'ai-chi -k Bk, Supreme Ultimate, pp. 169 (n.6); xv, xvii-xix, 109, 
144, 153-156, 160, 162-164, 166-168 

T"ai-hsü -k HE, Supreme Void, pp. 121; xviii, 12, 14, 34, 116, 125 

Тао Й, Мау, рр. 11 £.; xiv, xvii, 14, 18, 23 f., 29, 52, 64 f., 112 f., 
122-124, 131-136 

Tao-li 34 E, principle (tao-li), pp. 8, 13, 15 f., 28, 30 (n.9), 55, 123, 
127 

Té 18, virtue, power, pp. 80 f.; 112, 116 
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187 


TWO CHINESE PHILOSOPHERS 


Yi 3Ë, as one of the wu chang, duty; contrasted with ming and ching, 
morality. 
Yi Bh, the Changes, II, ch. 2 


(B) In the following cases the rule given for A is strictly observed 

when the English words are in italics, bet otherwise only when the 

paired terms are used in conjunction. | 

Hsing érh shang Fé ifj and Hsing érh hsia FE iii F, above form and 
belote form, pp. 122-124; 34 

Kan EX and Ying fÉ, stimulate and respond, pp. 38 £.; 15, 21, 64 
f., 104 

Kung JE and Sst $1, disinterested and selfish, p. 97 

Shih W and Hsü ME, solid and void, real and unreal, pp. 14; 41, 67, 
70 f., 76, 116, 120, 125 

Tiwi and Yung Н), substance and function, pp. 39 f.; 18, 43 (n.28), 
51, 61, 63, 65, 72, 100, 113, 116 £., 121, 166 

Wu 7 апа Shih Hf, thing and activity, pp. 16 £.; 34 £., 41, 74 

Yin EX and Yang , Yin and Yang, pp. 31-33; 10 #., 35, 39, 42, 58, 
II, ch. 4, 122 f. 


(C) The following terms are irregularly translated and often trans- 
Chu +E, pp. 58-72; 166 

Shéng 4E, pp. 47; 36, 108, 110 Ғ., 120 

So-yi (jan) Pi LA ($R), pp- 8 f; 22 (n.3, 4), 29, 84, 122 

Tang-jan $ ЖА, рр. 8 £.; 17, 29 

Тай-)ап Н ЖА, рр. 13, 20, 23 f., 49 

Ги ТЕ, рр.9-11; 22 (n.5), 36, 58, 61, 78 f., 106, 124 
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APPENDIX VI 
INDEX OF PROPER NAMES 


. 

Bruce, T. Percy, pp. 12, 31, 35, 69, 161, 169 (n.6), 179 

Chang Ch'i 3& à. (Sung), p* 148 

Chang Chiu-ch'éng 3ke JL RE , T. Tzü-shao-f- li (Héng-fu Ж 18 )(1092- 
1159), p. 109 

Chang Hsün Sg big, T. Tzü-chien -f- EE (Sung), p. 109 

Chang Li if £8, T. Chung-ch'un 4f НІ (Үйал), рр. 169 (п.11), 185 

Chang Po-hsing 8 (A 4T , T. Hsiao-hsien 2 He (1652-1725), pp. 148, 182 

Chang Shih 8E bk, T. Ching-fu Ui - (Nan-hsüan Y ¥F) (1133-80), 
pp. 143 £., 145 £., 150 (n.27), 164, 184 

Chang Tsai 8E d, T. Tsü-hou -fF- JẸ (Héng-ch'ü 6 2 ) (1020-77), 
pp. xi, xv-xx, 3, 10 f., 14, 19 f., 22 (n.17), 25, 34 £., 39, 46 F., 49, 51, 
59 (n.26), 65, 74, 81 (n.4), 99 f., 102, 108 £., 111, 115 £., 120 f., 133, 
136, 142, 149 (n.2), 152, 156-9, 161 f., 164—8, 173 (n.30), Appendix 
3, 182 

Chang Yung WR Wk, T. Fu-chih 14 & (Chung-ting Ж, ЖЕ, Kuat-ya 
ЗЕ ІН) (931-1000), рр. 171 (п.18), 185 

Ch'ang Tsung $ t, Tsung Lao 90, Ж, р. 59 (п.б) Е 

Ch'ao Yüeh-chih Jà Wt zc, T. Yi-tao VA 3E (Ching-yü 7k XE) (1059- 
1129), pp. 39, 63, 149 (n.1), 154, 160, 168 (n.3), 169 (n.11), 170 f. 
(n.15), 182, 185 

Ché-tsung 7§ 3. (Emperor 1086-1100), p. xvi 

Ch'én Chi-ju Bk RB f (1558-1639), p. 184 

Ch'én Ch'un Bll 3X, T. An-ch'ing 4E 9j (Pei-hsi 26 Ж) (1153-1217), 
pp. 13 £, 17, 40, 184 

Ch'én Chung-fan Bk 8 Fu, pp. 3, 111, 150 (n.11), 161, 180 

Ch'ên Hsiian Bi EL, T. Wén-t£ X& 88 (Ming), p. 148 

Ch'én Kuan Bl Yi, T. Ying-chung 2& rj (1060-1124), p. 169 (n.5) 

Ch'én Kuei-yi Bi Ak —, T. Ching-chéng $& 3E. (Sung), p. 99 

Ch'én T'uan Wi. 3j, T. T'u-nan Wl $6 (Hisi-yi 36 9E) (d. 989), pp. xv, 
153, 155-9, 167, 168 (n.3), 169 f. (n.11), 170 (n.13), 171 (n.15), 
171 f. (n.18), 183 

Chéng Hsüan $ $, T. K'ang-ch'éng ЩЕ i (127—200), pp. 174 (n.42), 
182 
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Ch'éng Hao T£ #0, Т. Ро-сі'ип {А 13. (Ming-tao BH 38) (1032-85); 
passim 

Ch'éng Tuan-ch'üeh T£ 9m 2k (1064—8), p. 136 

Ch'éng Tuan-chung T£ $5 "P, p. 143 

Ch'éng Yi T£ Efl, T. Chéng-shu 3E. 3E ( Yi-ch'uan gt JI|) (1033-1107), 
passim . 

Ch'i K‘uan iif WC, T. Chü-chih J& Ze (Sung), pp. 166 f., 174 (n.60, 63), 
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Chou Tun-yi J&] 3 Ef (changed from Tun-shih x 6M 1063), T. Mao- 
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xvii-xix, 3, 11, 32, 46, 51, 60 (n.42), 108 f., 111, 113, 120 f., 144; 
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pp. 156 £., 167, 168 (n.3), 170 f. (n.15), 171 f. (n.18), 174 (n.63), 183 

Chu Hsi J& X&, T. Yüan-hui JC WR and Chung-hui 4p Big (Hur-an 
B AE) (1130-1200), pp. xix, 182 f., 185; passim 

Chu Kuang-t'ing 3 3¢ BE, T. Kung-shan Zs # (1037-94), р. 157 

Chu Yi-tsun 323%, T. Hsi-ch‘ang $B & (1629-1709), рр. 161, 
171 (n.18), 173 (n.36), 184 

Chuang-tzü 3E -F-, pp. xxi (n.3), 10, 86 f., 89, 128, 159 
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169 (п.3), 170 (п.13), 171 (n.15) 

Demiéville, P., pp. 21 (n.1), 179 
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168 (n.1), 172 (n.18), 174 (n.48), 179 f. 
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178 (n.2), 179 

Gotà Toshimizu 6 Е (0 8, рр. 150 (п.11), 180 #. 

Graf, O., pp. 149, 173 (n.19), 179 

Han Wei Wig SE, T. Ch'ih-kuo 45 ЕЙ (1017-98), pp. xx (n.2 £), 131, 
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Han Yü $ di, T. T'ui-chih 3B zZ (768-824), pp. xv, xx (n.1), 28, 45, 
50, 59 (n.27), 158, 162, 167, 183 
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Hsii Chi & Fi, T. Chung-chii f WL (1028-1103), p. 68 

Hsü Chien gf PR, T. Chieh-shih 4p 2B (T'ang), pp. 157, 171 (n.15) 

Hsü Hang gF Efi, T. Té-ku $8 5 (1058-1115), p.171 (n.15) 
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NOTES 

1. In his epitaph on Yu Tso (d41123), Yang Shih refers to Yu Tso's friendship 
with Hsieh Liang-tso and remarks that “within three years the two of them = 
have died one after the others ( Vang Kuei-shan chi 117/9). 

9, These dates are taken from the Fu-chiem t'ung-chih KB 8 3A 5 47/ 20B/6 t. 

'The date of birth is confirmed by a statement of Hu Yin himself (Fei-jan chi 
19/84 /6 f.). 

3. Biography of Li Chih-ts'ai by Ch'ao Yüch-chih, Sung-shan tcén-chi 19/18A/1. 

4. According to his official biography (Sung History ¥ Jk SPPY 340/17A/1) í 
Lü Ta-lhn died in the Yüan-yu period (1086-93), Although Chu Hsi says Қ 
that he died before 1091 (YS, contents, note on ch.15), his preface to the 
K'ao-hu t'u is dated 1092. The seventeenth century Sung Yüam hsüeh-an 
(9/54/2) gives his age at death as forty-seven. 
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